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through the press. The Proprietors of Messrs Meharchand Lachhman- 
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for their keen interest in my work. 


Bombay. 

13th January, 1977 


T. G. MAINKAR 


INTRODUCTION 

TO THE FIRST EDITION 

With the work of Dr. Atreya in the field, an attempt to write 
about the Yoga-Vasistha or the Vasistha Ramayana might be consider- 
ed by some as almost uncalled for. Very valuable contributions have 
also been made to the study of the Vasistha Ramayana by scholars 
of great repute : Dr. Raghavan, Prof. Shivaprasada Bhattacarya, 
Mr. P. C. Divanji and Dr. S. N. Dasgupta. To all these great scholars 
very great debt is due and it is most respectfully acknowledged with a 
deep sense of gratitude. 

Dr. Atreya’s work was published in 1936 and since then much 
valuable contribution has been made to the Vasistha Ramayana 
studies. But all these views and reviews have appeared mostly 
in the form of papers or articles in Journals and therefore are in a 
scattered condition. A student of the Vasistha Ramayana should have 
all this material presented to him in one place. A work of the impor- 
tance of the Vasistha Ramayana, with so much being written about 
it, certainly needs a review after at least 17 years since the first book 
on it appeared. 

Dr. Atreya’s work primarily deals with the philosophy of the 
Vasistha Ramayana and is in the main comparative in outlook and 
treatment. It is intended here to study the work as an Epic of the 
Vedanta. The very chapters are so arranged as to develop the 
argument desired. Viewed in this aspect, it will be seen that here not 
only a survey or enmassing of the available material has been done 
but wherever possible, additions have been made and some different 
conclusions have been arrived at. 

I have to thank Dr. V. Raghavan for his very generous help. 
Dr. R.N. Dandekar, my Guru, has been everything to me all these days 
and it is his very kind interest and love that has been an encourage- 
ment and an inspiration to me. I am indebted to him for many 
valuable suggestions. I have also to thank Prof. P. B. Sathaye for 
many useful suggestions and for kindly correcting the proofs. I have 
to thank my friends Prof. A. K. Bhagavat and Prof. W. S. Sangavkar 
for their very valuable suggestions and constant help. I am deeply 
indebted to these friends of mine and to them my best thanks are due. 

The Managers of the Prabha Press, Sangli deserve thanks for 
their uniform courtesy and kindness. 
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CHAPTER I 

THE YOGA-VASISTHA AND THE RAMAYANA 


The Yoga-Vasistha is known also as the Maha-Ramayana, 
Arsa-Ramayana and Vasistha-Ramayana. It is indeed very difficult 
to see the real and precise significance of these alternative titles of 
the great work. It may be that if Valmiki’s Ramayana was known 
simply as the Ramayana, the present great work on account of its 
very important philosophical teachings came to be called by its 
admirers as the Maha-Ramayana, maha denoting the importance of 
its teachings. In point of bulk and volume also the present work is 
considerably bigger than the Epic Ramayana and for this reason also 
it might have received the title maha. Thirdly, in point of its highly 
ornate style and poetical excellences also it has a very important place 
and this striking excellence might have very deservedly earned for it 
the title maha. The title arsa might indicate its antiquity; for indeed 
the claim is that the work is by Valmlki, the author of the Epic. As 
the story goes, King Aristanemi full of ascetic fervour (vairagya) 
approaches Valmlki with a request for the knowledge that secures 
salvation and the latter then narrates to him the Vasistha-Rama- 
samvada. It is difficult to say which of the two Ramayanas Valmlki 
composed first in case he is the author of both the works as the 
orthodox tradition asserts. The phrase ramayanam akhanditatn in si'rm 
rajan pravaksyami ramayanam akhanditam (1. 1.52) offers no clue and 
the commentator is certainly not very convincing when he connects the 
two Ramayatjas. There are however other indications which clearly 
reveal a later date for the Maha-Ramayana. The problem of Valmiki’s 
authorship of the YV. is a vexed one. The Vasistha Ramayana 
appears to be the appropriate title as the work is nothing but the 
conversation between Vasistha and Rama and the philosophical 
instruction given by the former to the latter. Yet the work has been 
so written as to indicate that though Vasistha is the teacher, Valmlki 
is the poet. To the Iksvakus, Vasistha has been the constant teacher 
and it is quite natural that he should.: be playing the. same .role here. 
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The Epics and the Puranas contain numerous tales when Vasistha 
gave philosophical guidance to the Iksvakus and in the RaghuvamSa (g 
(VIII. 75-91) too it is he who consoles Aja grieved over the sudden 
death of Indumatl. It is in the fitness of things, therefore, that when s 
Prince Rama is in doubt, Vasistha should have come forward to ,|| 
remove it. Valmlki and the Ramayana go together; in fact the two 
are synonyms and so a Ramayana must be by Valmlki and by none 
else. It is in some such way that the two names have come together 
rather have been brought together. || 

Throughout, the appearance is kept up that Valmlki is the xg 
author. King Aristgnemi (1. 1) inquires of Valmlki about the knowledge 
that secures salvation and in reply Valmlki narrates the Vasistha- 
Rama-samvada. In the last sarga of the work (VI. 216), it is Valmlki ,, 
who concludes. In fact, however, this ValmTki-Aristanemi dialogue is j| 
an inset in the AgniveSya Sutlksna Karunya dialogue. Almost uni- 
formly at the end of each and every canto the colophon is iti arse 
srivasisfharamayane vabnikiye prakarane sargoh. As has been observe- | 
ed already, it is very difficult to say which of these two Ramayanas | 
Valmlki composed first in case he was the author of both of them. 

The Epic Ramayana is absolutely silent about and ignorant of 
the existence of the Vasistha Ramayana. In the Uttara Kanda ( 1 1 1 . 1 1)> 
it is said that the son of Prachetas composed the Ramayana sabhavi- 
syam sahottaram — which is explained by the commentator as the 
“Ramayana along with the account of Ayodhya after Rama’s depar- , * 
ture and also with the Uttara Kanda.” There is no reference to the 
Vasistha Ramayana either in the text or in the commentary. According y j 
to the view now generally accepted, 1 the Uttara Kanda is a later 
addition and indeed in the Yuddha Kanda (128. 105-120) is a conclu- j 
sion in itself by the poet of the Epic. It is here said that Valmlki 
composed the Ramayana but there is no reference to any other work j. 
by Valmlki. Not only this but there is no reference to the very central 
situation itself, taking advantage of which the Vasistha Ramayana has 
been composed. In the Valmlki Ramayana, Visvamitra comes to the 
court of King DaSaratha to request him for help in the performance | 
of the sacrifices undertaken by him by sending Rama and Laksmana 
with him as protectors against the Raksasas. It is DaSaratha who 

}. Wintemitz, History of Sanskrit Literature, Vol. I, pp. 493-6, (f 
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hesitates out of affection and Rama and Laksmana go with Visvamitra 
only too willingly. Visvamitra is in a hurry and so also the Ramayana 
narrative in a hurry proceeds rapidly in the true epic style. There is 
not the slightest indication that Rama is dejected and not in mood to 
fight or that he had been to a tirthayatra (sargas 21-22 of the Bala 
Kapda read as one continuous account). The case is otherwise with 
the Vasistha Ramayana as it follows the Epic Ramayana account so 
far as the arrival of Visvamitra to the court of Dasaratha, his proposal 
to the old king of taking Rama and Laksmana as his protectors and 
the hesitation of Dasaratha are concerned (Vairagya, I. 7, 8, 9). But 
before the arrival of Visvamitra, Rama has completed his tirthayatra 
and is full of vairagya. After some natural hesitation Dasaratha is 
willing to part with his sons and sends the pratlhdri who returns not 
with Rama but with the news of his mood. It is at this stage that 
Visvamitra has Rama brought in the assembly and he requests Vasistha 
to remove the gloom of Rama by proper instruction. This proper 
instruction that follows is the Vasi§tha Ramayana. Rama’s asceti- 
cism vairagya — is clearly an after-thought of someone. It is clear 
that the Valmlki Ramayana does not know the Vasistha Ramayana. 

The Vasistha Ramayana on the other hand knows the entire 
Valmlki Ramayana; freely draws upon it and at times enlarges and 
embellishes its plain account. There cannot be any reasonable doubt 
about the later character of the Vasistha Ramayana as compared with 
the Epic. As has been pointed out the phrase ramayariam akhanditam 
does not mean anything and does not establish any relation by way of 
continuity etc. with the Epic Ramayana. Chronologically the Vasistha 
Ramayana is narrating an earlier incident in Rama’s career and yet 
the author of the Vasistha Ramayana knows the important incidents 
m the Epic, especially Rama’s separation from Slta since he gives in 
Vairagya 1.57-66, the reasons for Vi$pu’s (Rama’s) sufferings from 
this calamity. Similarly in 11.20, 21, 26, 27, 28 are mentioned all the 
characters from the Epic. 

THT) HgHWl: II20II 

TTRT-jnrfmmt art R forg sn n2iu 
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^TTfT5#=r 5T^7m I 

qfcrciH ^ gfasn ^ atari ssmrcaqT u 26 ii 
f^rrerarsfiRtem 3ffcwreg«n»iHT: i 
qftret q m% qyr qfHmtsel - n27»» 

^fc23T?T^ft vmrs? *Rq> f^rR ^ ^ I 

g$«rear ^fqifa^fqHqT n28n 

Similarly in Nirvana (a. 22.21-25) occurs a very clear and definite 
reference to the Valmiki Ramayaiia. 


gq*cTT%q cTFterFnntfq- g*t git i 


1121 It 


R^TsrqRnj TmrqnrTftaqg i 
qwmsrsronTr =*r wn r g i wsr n22n 

TTRqgrqq^sq q Tiq^fcvfraqg 1 

qq fqqt 5Tn=f q^twfqrTg U23I1 

fTcT qTeRtfqsqT qqqgqT qc4.r«snrcf I 
srq*q qq^ vft% ftqci glRqfa qtma: U24II 
qicqtf q»Hl*4 T sft%q ^qT?9rq qi I 

grcqr qrc faqit fafgfk qqg u25u 


The commentator in 24.25 finds a reference to the Mnha 
Ramayana by Valmiki and its twelfth redaction. 


Again Rama is identified with Visnu in the Bala- and the 
Uttara Kandas of the Ramayana and it is for this very reason that 
these books have been held to be later. 1 The Maha or Vasistha 
Ramayaiia also depicts Rama as Vi$nu and therefore must be later 
than these later books of the Ramayana. It is very significant that the 
Uttara Kanda which accepts the identification of Rama and Vi§nu 
feels called upon to explain as to why even Vi?nu should have been 
required to suffer like an ordinary mortal and mentions the curse of 
Bhrgu as the reason. In a war between the gods and the asuras, the 
wife of Bhrgu gave protection to the asuras and so Vi§nu killed her. 
Upon this, Bhfgu cursed Visnu that he would be born as a human 
being and would suffer from a separation from his wife (Uttara 


J. Wintemitz, Hisotry of Sanskrit Literature, Vol. I, p. 496 
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Kanda, 51. 11. 18). The Bala Kanda gives a simpler reason — Ravana 
with the asuras under him harassed the gods and therefore the gods 
wanted to get rid of him and in response to their request Visnu has to 
come down as Rama to kill Ravana — an explanation which well fits in 
with the avatara theory. Thus according to the Epic-narrative, we 
havb only two reasons mentioned on account of which Visnu came to 
this world as Rama. The Vasistha Ramayarta on the other hand men- 
tions other additional reasons and thus shows its acquaintance with a 
rather fully developed mythological and Puranic accounts. Vairagya, 
1 .57-66, mentions the various reasons : curse by Sanatkumara, curse of 
Bhrgu, curse of Vrnda and the curse from Devadatta. 

qjTCTTPTcff snj: «57« 

?r|nrr gfaHScni \ 

fiRT fRTT ft ?fT 1158(1 

snssitsfir i 

STcHFfq Star 5K<jt4McT HTUd: ll59ll 

Itarfq 5nfitcT> HRfer \ 

fafafjpHT ^ caTOTR) «60» 

^rt ?fT i 

f^jfr ct^Tfir wrfsn fanVft f| u 6 1 II 

fRUT 5TTpR> f^5S55R I 

II62U 

I 

q^ccRUTHT «63« 

5TCT> l 

SRTfq HT«f M64M 

^gguN fpRl^JT STTfacTt ^5nFTT I 

fRqT 5npTHt RfWRf q?T: «65U 

Ali this very clearly reveals the full development of the avatara 
theory in general and of Vi§nu mythology in particular. 

The Vasistha Ramayaija freely draws upon the Valmiki 

Kamayana. Sargas 6, 7-, -8, 9 and 10 of the Vair&gya Prakarana lift 
verses verbatim from the corresponding portions of the Valmiki 
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Ramayana. The Epic has come down to us and is today presented in 
three recensions — the Bengal recension given in the edition by 
G. Gorresio, the North-Western Indian (Western Indian, Kashmiri) 
given in the edition by Pandit Ram Labhaya and the recension given 
in the Nirnayasagara edition, designated as ‘C’ by Jacobi and most 
widely spread in the North as well as in the South of India. Below 
is given the result of a check up of the corresponding portions of the 
Vasistha Ramayana and the three recensions of the Valnuk) 
Ramayana : 


THE VASISTHA RAMAYANA 


I. 6 


f^TfWT RfT^srr 

ftq; i 6b 

*rt srnrf «rrfsnr: 

gcR; i 7b 

ct^T =3ftfcttr: I 8b 


t Tfsrr act: i 9a 

RtRid' W^IT 


* ? |T 


^TcHTiI I 31a 

7J3IT i 3lb 

*r Tisr: srfd^r«4 ^nfvrr 1 1 32a 

gptnr i 33b 

cf sr? i 35b 

rrarrs^rrw srstTfausrr i 39b 



I 40a 


yorgsn- T^rr ?mfr tr^tT i 4ib 

Tr3ff%^is%?r cTT^rr ^rtf^nrvr: i 

^^rfrrc^T^STTH': II 45 

3T3T it STfisT 3RR sftfsRT ?T?53fVf^5nj; l 50b 


THE NJRNAYASAGARA 
EDITION 

I. 18 

sTvitFr^^Rfra^rr fspar- 
firat i 

... ii 39 

• m • 

ll 40a 

... 

... 1 

5RT H 41 

*t SfT ^rf^Rf <*Vc4t 

crtw i 43b 

cRtrs^r^Tfrurg; i 

..."44 
... " 45a 

... ct^t Trat f^T^PTR; I 48b 

... I 50b 

*rar 5^3F*tr- 

5RT*f # i 

... *T«Tr Tt^t: I 51 
!.. ... 'I 54b 

stfSTT *PTT II 55a 
^ §5Ttf5RP3; I 53b 


Note : Dots indicate identical lines and words. Words given in bold, 
letters indicate the changes or replacements. 


7 


THE YOGA-VAsISJHA AND THE RAmAyANA 


^ qr^q^rq q qqq qq*r vrwi^ i 54 b 

fqqfqqp fq^nq qrqq ^fqgq- 
qRqfqqr fqqiq^qq; | 
qfqqquiqidT 5yjff^%Cc: 

q-DT 3pmr f[qq; |l 55 

I. 7 

T^fcTT TTqfq^q ^mqs^rfq^RTj; i 
fgrtqr q^rqqr f^jrfqqTsvqqrqq 11 l 
ST^T <M*I1'CRT cTqqq;q*fcT% I 

gfq^5TqfrTT: || 2 
qq q f ?qq qr qq q*q ^Tqfqfqjqq^ I 
p ?q Trqqrqq qq qqprqq 1 1 3 

3Tf qq qqrfqcq fq^qq pqqq I 4a 
qq*p qqr^q qfeq?qT*iqTq*q% i 
?q«*q> fqq<qrfsqqr|5n£qmq: u 7 
q q q qfr^^re ^ Fqqqfq qTfqq i 
T4T*p % FRfTT q qrq^qrq fqqq u 8 

TT^iTqT p Tqcj ^ TFqqt^ ' 12b 
qqFt mq qqr pt fqsqq *qq qqqT II 13a 

qqt q qqq: qqpqreft:|*pq?& 

pTq; I 16a 

qrqffiqw f^ q qrqr: qqqpiqqr 

ll 17a 

q q pp ^q? qqqffq Tifqq i 19a 
pr p fqqrqrfq fq'irqrferfe 

Tf&Tqrq; i 20a 

p qfq q^Rqrq ttr qrqtqqtqp i 2 1 a 
qfqgsq qfnqqr q qqq qrqqfqq: i 2 1 b 

qfq qqf q^rq q qq*q qqfa ftqqq; I 

cpqff qqfqqqqrfqq qTgpfq u 22 


... qqq qqqqq 1 58a 
i fq ^qqp . . . i 

... qqqqtfq: ... n 59 



pcq TRRTrqq qq- 

qcqqfqqq: ll 3 


fqqq ... I 4a 
... qfcqfqqqfq^qq i 6b 
qqnqqTqrq l 7a 


... I 76 

qqpqr qr qq? q 

iiN^qq prq i 8a 
qk ... i 

... ii 9 


q q qr qrqqK^qi 
IW# ^ i 
q ' lq fR qq r r ff q tttt 

qnrprrqqqqqr 1 1 12 

... pqq ••• ii 36 

q qfqqiqTfq pr 
ql fqfe Trsrcft i 
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qfqgtsfq qqTqqr q qq 

qqfq frqqr: i 1 5 a 


qfq q qqqrq § qqrsr 

TTq qfq | 1 5b 
qfqqqqqqqsqTqrq 

qrqqffq I I7b 


ff 
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SRTRxpjt TTfcR RcTT cR *TfRW: I 

qfrrgqxpr: tr tft n 24 

RRfcT TTT: ^RT5T T'-TR rt ot I 
cRT <|Rcr R ? cf RT R 5ft% RT: fRT: 1 1 25 
fRRfTRT RlTTcRT RTRRffcT TR I 
f%RR RTRRT fspOTfxRt fqfc'IT: II 27 

I. 8 

cR^JRT TRRTRRT fRTTfxRR 

RfacR; I la 

3R cfRSRqisq Tjrfl TTRRRPRT: I 
*T 4,4^1 RTTRR TRTfir RT TRR: 1 1 2 
RTRTtffRr qRT: qfxRjT SHT> I 3a 

RT RR fqq-RTT 1JRT HR- 

fasTRSTT: 1 

5TjT Rqt RJRlfwfRT RR^qpT II 4 

fqqgrfit f^ ttrt xjfRTfq RRk; i 

jftfsR H TTT TT*rFt 1 1 1 8 

5^5 £T q*R cr^HR TFT TRRfa II 22b 

^^i ^TTRI^cf w ^ qR R I 23b 

fqrqW? TTSRTR g qTR'pT *R R?T I 24a 

qR ?R %qt TTiTT T^RTT^ I 

qrRqfgtnEPToX-'RT r fRRpHiq; u 25 

?R IT 5TTT VjTRRqT ?Rt RfFTpt I 

jrtTR gERTRRT RTTpRcFT % 

TTSRT: II 26 

irriTT^t^.R’TRraT $r fR-RR *r: i 27b 
^rqRHT T ST?fiT: FTT R cTR 

JTTFR: I 28b 

^qTRTTR '4TT?T fT R HR 5^% I 

m *Rtf^ q^t^ u 31 

^qTRTRR q'iTH qcPPTvPTT: I 
H VRPT tr<t nfc*, ftt 3 q: P qT 3^ 1 1 32 


T^TRTSTf TTJc’R TTT 

cR qpqir: i 1 6b 
crt ... i 17a 
JRR ... I 18b 
... I 19a 
• •• l 19b 
TTfmfcT: I 20a 

I. 20 

... I la 


XT ... 1 

... II 2 

... %TT TRT? 

qfd <TRT: i 3 a 

... irs^tfq^TTRT.' 1 


Sf^iR ... I 4 

... I 8b 
^pRTR’T ••• 1 9a 

. . . snrsRR ^■■- 1 12:l 

^ cT XR I 10a 

... ^ ... R - ^ I l 2b 

qrsf =q TfcRRR ••• > l3b 

RRTFqT q=r: ••• 1 l4a 

... tr cRt xrt T^r i * 4b 
|5pTRRt ••• I 15a 

... l 18a 

H f| RRTTsfiTT TTTfT 

RTcT cTR fTTFR: I 20b 

XT R ••• I 

RcT f| ?RTR^: II 21 


...Tfr5f%5TRTTqr5p4 n 22 
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q^rqVqqqt qfarqrqq ffq m i 

^TT=T q i|T+il: qf*r q*q 

Biel'S: If 33 

qq qteqrfq fq^Ff I 35b 



qqfc|sqF<l qf^ q t ?wrrftr fqqrf 1 1 36 


I. 9 


q ^ ...<N<J|; | 

qT$i q ^iTbliRrH *f'4W 

SW qt **T II 23 
^wznrcspcJi qqrqr- 

qTqqrfqqq; 1 24b 
3PT FTqtqql ft frft 

I 25b 

t «i4 

qreqrfq fqqnj; 1 26 a 
I. 21 


?T5^WT qqq rfHT I 

sFtfWr qm sTcfcfi^r 

q^flqfqf 11 1 

qrfqcqTqtfq q«jcq qPmt ^ifqffq 1 2a 
tsq WfW fwfq: I 3a 



%tq« fa q qqfp=sq qqt qq qqnqq: 1 1 4 
fq*arfqq qfrqrfq 1 



„fqqq srfqqqi ^fq 1 
... 11 2 

qqtq ^ SrTH ... I 

fir^nrfer: ...^fsfq: u 3 

TTtTTf^FT fw^T- 
fq^HT qtqq: I 


qqTqqfqTfKqqfqraqqqTfqST^ II 5 
^ai^'Jir f% qrq: qRTT^q WR: 1 7a 
gfqqqfqql ’fcqr q qq ^Tfqtfq • 8 a 
fqf qr%f fqqqrqt «nfq qsiqT fq: 1 8b 
sqqq qfqqqreq q qq % i g q | fq l 9a 
c t»r^'Ml41fa qqqr qq TTSRT^qq: I 

SBTfq qHTTsiTq fqqqq II 10 

gqr gqqfq|q ^qqfjqifq qqr i 

qr qq q«?qpq 

Tr^rqr: u 13 


... tqiqfqqqq^ || 4 

• • • *« • I 

••• ... \\ 6 

... qqforT ffq Tfqq: | 

... qTqq qtfq^fq II 7 

qfqsrqr fRmRi q^q 

* £_ 

qiqqqfqq: i 

SfifqqqT ^qrg; ... u 8 
fcq ... | 

... II 9 


fq fqq^qpqq tTEf efttqqt qT: I ... ••• \ ' -• 

fq ggsmfaqft qr% qqqf q fq3Tsfq*Ft ... qqqqq u io 

TTrqqq; u 14 

gq>s*q fqfqq %% qqfaq qq^q'* I f qtswPqfqqTf ... i 

qqq?q: fqp%fq q q %<qrfq qr^qq n 15 ; %q*q: ... u 1 1 
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q- %faa T g< T * ^ TTSHTT: I 

?T 5TTIU JTenFSRf: 5^: II 16 

4ftfel+14 5 TT TF?q 

1 17b 

^ % 5 ^T: ^IIJtfHI I 18a 

3PTT gsnrr 4? sranmV 5 * 1 ^ 1 19a 
c r s! aT5Rf gaiw ^nn jtt i 

q’^TFT ^ 5TRT: 

qn’q^lRor: II 20 

gmTT 3Tfwmm j^Fq-^^rrf Tug i 
q q qf^l l H f^qfffTWmsqcfhHr: II 21 
trqfeflzff q^r^Til l fq^rfq^t «T»Tf§fiT: I 
* tiwt^ f% n 22 


... %f^5rm<r: ... i 

^q^r^mrr: ?#n:- 

RffW: ii 12 

... ?rrT ... sremrfr i l 3b 


^sfa 5^r: f^TParq" ^ 
... i l 5a 

... ^r?r ... ... i 


^faur: II 16 


... spTq^rrftr ... gq; i 
TWTFr. . . frr^mrq; 1 1 1 7 
. . . *Tfprerr: 1 

...TTsp^srif 11 20 


I. 10 

cPTT qf^3 TT^rr ^R*q: g?T^ I 
3T M%g * H I TTfTiTT^R II 1 


I. 22 

I 

STfgqqrfl ... II 1 


THE VASISTHA RAMAYANA 

I. 6 

qrr$r 5 fqssrrftnr sjcf: 1 
t rmxftstrT?TTrf«rni; 11 3 


NORTH-WESTERN 
(KASHMIRI) RECENSION 

I. 16 

1 • • • • f 

.3r-wnng;...3iq1tqiqi - 11 7 


cRq - q^ftsq Wtfcr*H*TT f^T 1 

... ^TSTT ... 1 

qrm^q^>vtf *um4 ft qftr<r: 11 4 

... II 8 

TSTHT ?^q- JRT^q- TTfaqq; 1 

... ... 1 

?T SHTFri gfr: 

... # ... 11 9 

II 5 


ricr^Gft fsRTgiwgggr^^i fafa: 1 

... fsrrpmqTvpra ... 1 

fspsttfawr aTxftsmiwi- 

sprog; ... 11 10 

*rngflq; 11 6 


STTrsqSTPlelR t 1 

• » • • • • 1 

^srm^iTcr *rt sn^ mfsnr: 

qifVH~g?Pq; II 11 
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W SWl «TRT 5W I 

*pf<R WT^T =Eftf^cTT: II 8 

*T SgT ^nf^Trf WSFRT Tftdtffgfa- 

XxWJ, I 

qfgqgjft TT3TT RWR R%3R3; II 31 
h TT5T: srf^n^f ^rr^R^rr i 
srgfsFr srf^rf tt^tr qqg^rog; II 32 


q wr ^ra#?r 


j^rt ^nr =#g t nr^?Rir«rni; u 33 

^%55H WW *|JR gfc'FR: I 
Wjf T4WfUc4*l srsspRTTTRf cR: II 34 
STfagR HFT ?T ^JrfjRR sfrfR I 37a 
3T#Riri g f^f^gf^jifiT^iDTRg i 
stt^t: spRtgmPR sftcFRT gq: 11 38 
WSgW ^STTffRSTT I 39a 

^g'<U <«H 4 > 1 ^' 4 'RSS^Rg-: I 

RRigRvrnprq vf ^rwr w u 40 

3%fFRR *Rfrr f gFnwf W I 

smg^r w ^mrt w 11 41 


*m T*rtwT ggw growg; n 42b 


grer qwg^FR ?Rlrf*r rt ii 43 

^ qrq: fa r ^ 

sFRTR^q; I 

qRrggtsftrtrfasr s rn^r: qwufw n 44 

^ T raf g rei*%q gw ylftRsw: i 


... Tra%5q srgfff: I 
... rw: ... Hlfsgr: ii 12 

...'jqFid ... 1 

... II 15 . 

m?ivh ... ... I 17a 

<T TP*IT STT^fSf^njRT 

=qqrnrfqsRf^mq; II 16a 
trt 

W R*T gcTT I 16b 
fiiWRFR jflRT: TO 5 ^ 

^gsrrfaqg I 17b. 

... 51^5^ ... I 1 8a 

wi ... i 18b 

^ g*q ... i 20b 

cRTT TRT ... i 

ggTii22 
... I 23a 

*TOT •H^MI'Ovsr: gq- 

wmwsm i 23b 

qqlWRr qnTiH- 

fcgRT WT W I 

spiTgR q«rr srnfr 

qftgq; II 24 

5TRR4R %S?r ggT- 

’wnwt 5RT I 

RFgW grow I 25 
fww*... i 

... II 26 

falft ... I 

. . . fRWPRRgtsfgfa: II 27 

R Tpsrfqf^nwft- 

FfRRWqr I 2$b • 
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t pftfa II 45 

4«rr 5ft^nr%^nr i 

?T«rr c^ST«TTc5ftrTfkT«rT: sftcHIcftar 

*TT^ II 46 

^rrerrfer sr^rt *r jtctjj i 

^dtaswr^^ld'* 1 * d^T^rr^nr^TF^ i 49 
3T?T *T -4Yfdd dc^^f) TddJJ I 50b 

cdlfR^iwiMid ^ srf^nr sniper ^ i 51a 

JTOT gwn=r wrm'fsRi gfJnT*rr i 

crfkfe TTT^Tts^fVf^r HST WR II 52 
*5P!TO 5T falRT 5# 47^*^ 47^7 | 
^^Mvfi^^ii 5f c^rfa JTcsr^rq?r^ n 53 
I. 7 

cT^c^T TT^f^IT ^FPTR^T- 

f^TT^ I 

f jfbrr TTfTd'jfr r^rf^^svznTnTcr n 
S35T TrSRTT^T cT^tfrH^d^r I 
^irr^rsnjrTW ^f^Frerrf?PT.' 11 2 
mh ?r ^<^id dtij 5TO* 

i 

ri TrsRn^r «nf spt^'tppt u 3 

3Tt «PT f^^T«f 5^r«l>T I 

cT^T fsp^TT sfcu TTSTOT *w 

^rt%«orHT: li 4 

?rfspr# mtfr RHtd ^ i 6b - 

?rarg% d{f^mn^<4*-d% i 
fT5TSPTT U ^ l^W^rt5TT|^T4?T: 11 7 
r[ xr ^r ^nrg^ra: ^fe^rsrftr 'nfad i 
cWT^T f^ d^Trf H 5TT<redHT fa«l^ II 8 
n^terr ^r *pt dfcH^rwt i 

srr<r^f *%y&x n 9 
. *rmnf ^T"Trf*proFRrq; u lOa 
^ g^j TM^IC^^ ‘ 5 GPT ^r^TTTPlPPr I 12a 
j£F!P*Ti»src ^5 % «ig*fi% I 1 2b 


• • -dTRT^ ^JiTcnftsftr % I 29a 

* ■ • - . • I 

d^r cr^nTT fesr tt*t- 

sflrfinrrfT^ " 31 


... =sn#r 
^^rpTOT 

... ?T5r srfir f? fMret 1 35a 

I. 17 

i ••• 1 

... " 1 

... d'tsTT^cRPT dTd; I 

... II 2 

^rq'fMd^r^ i 

••• 11 3 

Pl*t'H'Hlfd t S ... I 

• - . -0 TTSTCTl 

^TTT^r 0 ^ I ^ 

dT?^ f» - <d r ... 1 5b 

... fJrjnrfqTcT^ i 

n 6 

• ■ • ..»•.*.. I- • — ‘ • 

... ^frq"- ... II 7 

...I 

feil'IHb^ II 8 
... I 9a 

. .. *•.; I 9b ; 

... I 


... I 29b 
... li 30a 
.. I 30b 
.. I 33a 
.. I 33 b 
..I 34a 
.. I 34b 
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sttrt trt qm ^rtt i 1 3a 

TTwm ^Sq^rTf7^qt i 13b 

sJqT^TRT TTfrcq-rfir T|^q"ER'T<+'H I 14a 

T4I'J| l H ft ^Tl'P’PTt TT 

C\ 

•»rf^GTTf?r i i4b 

qr ^ % TTR^nrara- F4Tcr ?rw 

v3 

faSTTOTT: I 15a 
h =arr^: <rrfc«TT?rT^g^T 

5^ i 16a 

^Ttfifc^Thr fe T TTTr: qq^^twr 

I 17a 

TI*R4 ^.M-ll^^T »T ?TT^(T>P^ I 1 8a 

T R J5T fR ^JT§% Tlf^ 1 
f?T fqSTTqTfa jKnTrnfNfe 

TTSTOT^ 1 20a 
3Tf[ %ftr TT^TTRT’T THT TRftqFRFT^ 1 2 1 a 
qf^rg^ ir^TTTr ^ tjt^ crteJqfsR: i 2 1 b 
qfk ^ qSHFFt 

l 22a 

cT^’sf *mfasrHmc*riT ?T§F^fF i 22b 

55TTra?3 ^ H5Tt trft*TRT^T TTHHl: I 

^5FTT FF FSTFr qfw: 1 1 23 

*n*T*tlf5Tt ^Tff^sr ?THt cTT 

1 

^■fegsTg^TT: HF 7PT fqFSTT II 24 

TRqfa TTTT: TPTJT qqHT FR THR | 

fT4T ^Tsf Ft FT F FT% FT: 

SF4T: ii 25 

^c[TlTrctT TFTFFT FFT'-'-TFffFT FT: I 
fFTTTF FlTFftn f^^rfrrTl^Ht^T: ll 27 


... II 10 


fstft Tsfq^^prqr- 
Ffa ... i 
stfffrf TT^rrflr 


^qTTRT^n;: nil 

^TJTT ... I 


q^RR II 12 


... TEJMI'-mI F ... 1 

... II 13 

... t FftwfFr ... i 

... II 14 

3T^ ft srfg-srrTrfir . . . i 

... I 15 
T'rfT frFFrr. i 
qf? F FFFTFFF FFTF 

qsifq- I 1 6b 

srfrrsrd M F ^tKFTFFF 

qrqqTTffq- i 1 7a 

TARIFF qsTFT fq^TT 

7OT Trewr: I 1 7b 

7M5TPRT ... I 18a 

CN 

qri'fcfsr 

FFftcT ... I 18b 

cTTt ... I 19a 

... I 10b 

... I 20a 

... I 20b 

... II 20c 
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I. 8 

dec'll 

•HTfWcTH; I 

ttrT TFjffasft^r: i 
^O^dlH^ 9WpT TTSW: II 2 

s*r*raflRp»n ^rf ^r^qT: qfarf snft i 

^rr q- pc f ^ g re rr ft r 

% ?pt fq^Rrr wrr gsg- 

f^ TRgT: I 

n 4 

?t ^rr?rrfd 

^TT^rq; I 6a 
g 5R#: * =* 1 7a 

TTSTOT: Jfi^qiqfwT: ftgqafog l R gT: I 17a 


qt?ft 


fonpft ff TT^r ^gd*TpT TfRT| I 18a 
q>fed qOfad EHg gft ? THT I 18b 
^R ratfaffaifui wh ^TdFT i 19a 

;|:%*TfaTrpRTTR^' ^cdK': gf44>( 

TOT I 19b 

^3»jrf*TTc*T3rmt ffr sflfd^qq *r ttt i 22a 
3^C5 «nfqq dFTTvT TT# I 22b 

*tot ^ wi 23b 


TTSRTF^ % q^T l^T: qwi 

^ % I 24a 

qr«r ^ sre^sg ^rr tt*Rt i 

qr fgqtfgRrq; n 25 

*nf 5RT wf^ *t^r% 1 

^arT?T3*r fg^n a tm whfff^rffjr 

ff TTSFIT: II 26 

s^rT ff qftqWf TT^ft ^nw ttsrt: 1 

^rssnt «RP>r^rRrr 55 ft Purest 5 %: 1 27 


I. 18 

... ... 11 l 

• * • # • • I 

... II 2 

... II 3 

. . . *ii^if«i3ii <.41. I 

3r^rqr ... " 4 
;TFfl ^r*r ... 1 5b 

H =q-RW...ff?fq5TT^{: 1 6a 

?T ^Pr T5RTT qfar: f>£- 

5^r Tremr: 1 6b 
... 1 7a 
totrst ... 1 7b 

... 1 8a 

. . . 3%*T fT TDT 

1 8b 

... I 9a 

... spTsrsTRT =q * ... I 9b 

... sRfftd *nmrrsr*Fj 

?rt I 10b 

qraRR I 11a 

... ^ Mfd4>n«®f ... I 

... II 12 
... I 

I^TRTflt ... II 13 

irfnfKt ... 1 
... ,..114 
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S’ fats* ^Rt% fgfg: I 


ST?**!*! * 5T?BT: 5Rt ZW 

<|WPT: II 28 

^TFTRIHIR 2DT5T p cW IW qq% I 
*m ^ g rT g q^n ^ tr w q ^q g gq n 31 

q«TT: OTIM: I 

?T ^TtfiT TTT®f Vt£ fqr gg-; <pm 

gfg ii 33 

sprer wqw W^FERT^f cf ggq I 

^ vtm c «^g T 5n» q #g q>e?mfa qqqq n 35 


g^rqg^qWH qqt q^cftwt i 

g ^ ?TWifq gqqrq n 36 
3pq«fT g g q^g i fg 5iR«ntf'»m , +ntM»i: \ 37b 


g *?r?qgV wfg^g 

g^Ncfd ... i 


g ^I'WiW'W ggnt gg 

^TTW II 15 

o 


• • • * • • 

WnTFJftS^... 
■H *T • . • 

• • • ^ I • • • 


\ 

II 16 

I 

II 17 



.. qTFnfq- wnq 


. I 

.. II 18 
,. I 

. II 19 
.. I 22b 


I. 9 


I. 19 


tl'o^cjT ^Tf 

gftqfgq n l 

y F<cq -| 4) f % gq?q srfggf fTggt% I 2a 
TmcH'Jim^'kflsq f^reiTFr faqqg: u 3b 

gfe v* g SrHTt TT5p^T^f^q«nwq I 
^tggfggqgf^sr g# gg ggi«*4: u 4 
fqggifa# I 


ggrer gggr grreg wrr- 

fggq n5 

qfenrfirqg fggig sHTfore ^ ^ Tg fg q i 
qtgq i^gl g] r ih w gl gTgggggiq 1 1 6 
^TTfqt g^r gra - : grei^g igm: i 7a 
qc^r H gg figg^fg I 8a 
fgg gr%g fgwrgt «r«t jiw gg: i 8b 
*ggg srfgqsrcg g gg figg^fg i 9a 



... srfgwr ... 1^5% i 

... ... II 2 

... ... I 

... II 3 

g*g Ttqqftgw fg?gT- 
fro glgg: i 

... 114 

...gg?ggt gfTgfg: l 

..• ^ ... II 5 

... ... I 

... ii 6 

... ggfgtfg ggtgg: i 7a 

in. ■ »•• 1 9b 
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qrf^amftfR r'strt r^ TTsnifRR: i 
^d l ^d dWIsTTR fRRRR II 10 

g^qf«|or *RR?tRTi|R RRI 1 

R RT RR WlfRT TTSTRT: II 13 
trq RtRRRT RR: \ 
TTM^-Misf^ft <Rt% RRHT R qTTRR^ 11 14 
fRfRR %f¥r r<tirr rrttr^ i 
: 3RE%frTR R R^RR II 15 

R ^RT RRR: %fRRT$TT R R TTSTRT: I 16a 
strir^r fr^TT^R qr. qRRfRR^ i 
*V fciq?I R%< l RtT RRT TPR RH^R I 1 ^ II 17 
R ff 5RT: fRTWT q^iqfdgdmT: l 18a 
RRT R gsnTT RR RRRTR<irft gR'<RR I 
RRted; qRTTRTfr ^r m-lrrrrr; 11 19 
q-^f^rd ^diof'Ji^ srjt 5TT 1 

rrtr r/ot;rtrt % strt: qrrRRTfLR: 1 1 20 


*jsnrr 'Rrrtrtr 'jRFq = RiRrR ttir; i 21a 
trsf Rtqf r^tcTrt fqwfRRt rr^jTr: i 
R TFWFT ffe fRRRTRt qiRR^fR II 20 


dt ... I 

... II 10 
^fsTR^Ril ... I lib 
'<RS?qf?d- ... II Ha 
... 1 

RRRRR tthttr; II 12 
... I 
... II 13 
... I 1 4a 
... I 

rr^rsttr; h 1 5 

. i 16 a 
• • • * 

.RTSTlfaTlft ... 1 

...111? 


• • # • • • ^ 

RFRRR Rfr'R: " l 8 
... 1 19a. 

... R^iRqr. 1 

11 20 


I. 10 I. 20 

RRT Rfq^5 RR% TTRT R5TTR: $R^ I ... .... > 

WSIfSRRT TTRRTf|TR RR2RRR; II RfSdddR ... STER^IT II 1 


THE VASISTHA RAMAYANA 

I. 6 

tTR^raq % fR*arfRR ffR sir: i 
R^fa'OR'MT't&'id RRRteRM <lfqqR; II 3 
RMfa^l R RFR RfRRRTfRRIR RtRR I 37a 
r rtr. *mr * fq> r r 

qr^RTORR^ | 

tj^RlsfR ir fRR SFR: qTRRTfqq:: 1 1 44 
RTWlfRR RR^ ! 


THE BENGAL RECENSION 

I. 21 

... ... I 

3pfr«mrr ... h l 

... i 12b 

q^RsfRRfqR: qRR: 

q^fq WTfR RT i 

...fRT^^RRRtsfRfa: II 17 
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?r^r«rnnTT^r 11 49 
3?w n 50b 

Fc^FFT ?FT FT«FT 5TTFftS% gfFFFF l 
fTdfFc^F dfgfe injsftsslfa *T3T *FT II 52 

srfsTciwr^T FfFfFF: 

ftf snrnr ii 55 

I. 7 

<T5^RT '<FTf%^FI FFPTH^dfa^q; I 
^grtirr q^T%^T f^aTftr5rts«r FTWd' u 1 
trrtr^t ?r44?FF^ta$r i 
^T^TST^FT d ' fc(S4SrerdH : II 2 

er a g l^ T *TT *FT dfw^iqFft I 
^SRTRTSpfs^H SITq^JT II 9 

^Tgq^% HIFTd $1 <u||fadFFIdg 1 10a 
q|%gqg<5fr: tpt f^r^r i 24b 

I. 8 

F a^^diq^ q ^lPq TTgTF: I 2b 
FFFFFpFfF TFT STRTFT I 9a 

I. 9 

d^RT ^FFT ^MqTfSreF rtg I 
F*Fg: «t5M*wftWI«W JkgdM q^fofdg II 1 
f^r<dq£>dl*4dTdF^ewfof TTSTOT: I 13b 
I. 10 

Tr^grfit TFfT ^R«T: gdg I 

TTsrfgrnTT vjqm^M odt^mq; u l 


sftdt ... II 19 

... ... i 20a 

... ’qr^r ... i 

ggF TFT 1121 


... I 


*g r> •s 

... ^IHfaJJT 

I. 22 


II 23 


• • • • • • I 

« • •. •••111 

c44dsi^r4ir<d i 

qtrsfTFn^F srfag- 

^mKht II 2 
... qfpftemft ... I 7b 
... srrFf^ fqjqTTwrq; i 8a 
I 8b 
I 18b 


dd'l 
I. 23 


I 2b 
qFiid^ I 9a 
I. 24 

HlSTTTffwreR | 

H 1 
I 10b 

I. 25 

... I 

n l 


It will be seen that the Vasistha Ramayapa (V.R.) has greater 
agreement with the Nirnayasagara edition (‘C’) and the North-Western 
(N.W.) than with the Bengal recension. Again the result of the exa- 
mination of the common verses in the Vasi?|ha Ramayana and the 
,C’ and the N.W. is as follows : 
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Common verses in V.R. 1.6; *C 1.18; and N.W. 1.16. 


6 

N.W. 

7 

N.W. ‘C** 

8 

N.W. ‘C’* 

9 

first part common and then change. 

31ab 

N.W* 

32a 

N.W. ‘C’ 

33b 

‘C’ 

34 

N.W. 

45 

‘C’ 

Common verses in V.R. 1.7; e C’ 1.19! and N.W. 1.17. 

1 

N.W. e C’ 

2a 

N.W. *C* 

2b 

N.W. 

3 

N.W* 

8a 

‘C’ 

8b 

N.W* 

12a 13a 

N.W. 

13b 14a 

V.R. departs from both. 

14b 15a 

N.W* 

16a 17a 

N.W. 

20a 21a 

N.W. 

22 

V.R. departs from both. 

24ab 

N.W. e C’* 

25 

N.W. 

27 

V.R. departs from both. 

Common verses in 

V.R. 1.8; C C’ 1.20; and N.W. 1.18. 

1 

N.W. 

2a 

N.W. 

2b 

*C* 

3 

N.W. 

4 

N.W. 

18 

V.R. changes b. 

22 

N.W. 

23b 

‘C* 

24a 

N.W. 


indicates some change. 
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24b 

V.R. departs from both. 

25 

V.R. departs from both. 

26 

N.W. 

27 

N.W. 

28 

N.W. 

31 

N.W* 

32 

V.R. departs from both. 

33 

N.W* 

35 

N.W.* 

36 

N.W. 

4. Common verses in 

V.R. 1.9; ‘C’ 1.21; and N.W. 1.19. 

1 

N.W. ‘C’ 

2 

N.W* 

4 

N.W. 

5a 

V.R. changes. 

5b 

N.W. 

7 

‘C’* 

8 

N.W* 

10 

N.W. 

13 

<c>* 

14 

N.W. ‘C’ 

15 

N.W. 

16a 

N.W. ‘C’ 

16b 

V.R. independent. 

17 

N.W. 

18a 

N.W. 

18b 

V.R. independent. 

19 

N.W. 

20 

N.W* 

21a 

N.W. 


21b ‘C’ 

22 N.W.* 

5. Common verses in V.R. 1.10; *C’ 1.22; and N.W. T.20, 
la N.W. 

lb ‘C’* 

From this it will be clearly seen that the Vasi§tha RSmayapa is 
following the North-Western Indian, Kashmiri recension. Another 
sure indication is the fact that the speech of DaSaratha in the Vasi^ha 
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Ramayana 1.8, from verse 28 onwards giving Ravana’s history a ^ 
greatness is given in ‘C’ as the speech from Visvamitra, while ^ 
the N.W. recension which gives it as the speech of the king- 
N.W. has been preserved in various manuscripts and it would 
further seen that most of the readings of the Vasistha Ramayana agr ee 
with those of the N.W. as given by the ‘Bha’ Ms. hailing f rom 
Bharatpur. 

Yet it is equally clear that the author of the Vasistha Ramaya 1 ?^ 
is not merely borrowing from the Ramayana of ValmTki. He ^ 
made a few additions which are certainly worthy of a good p° et a 
attention may be drawn to verses 10-31 in 1.6 which contain a very 
good description of the court of King Dasaratha and that of Visva 
mitra; similarly to 1.8, verses 6-16 where Dasaratha describes 
young age of Rama, and also to many very fine similies which he a 
scattered throughout his narrative. To mention but a few of t e 
fine similies : 


qtawen r > 6.18 

tTTsft l 6.27 

s ra foH sqfcqrff I 6.48 

t 7.16 

«IKT 333^3 I 7.18 

ffl rntmt: ?T5T: I 8.10 

srcsrN fmwRtrf i 8.12 

r i 9.2 

q 5 Ti q ^ s fcmite OT Ktiqq : \ 9.3 

All these are his own and the Epic gives no hint for these. One might 
further add that whenever the Vasistha Ramayana is making a choice 
of a reading from the Epic it has an unmistakable flavour of improve- 
ment on account of some notable figure of speech, better phrasing, 
softer music and appropriateness. 

The North-Western Indian recension is the Western Indian 
Kashmiri recension and so the conclusion reached here that the 
Vasi§tha Ramayana follows this recension is likely to offer some clue 
to the solution of the problem regarding the land of origin of the work. 
Dr. V- Raghavan has studied the relation of the Vasistha Ramayana 
and the Bhagavadgita and has come to the conclusion that the 
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Vasistha Ramayana had before it the Kashmirian version of the text 
crossed by the Vulgate . 1 Such a text of the Gita could be available 
in Kashmir only. Now it will be seen that the Vasistha Ramayaria 
had the Kashmiri recension of the Valmlki Ramayana before it. It 
shows very little agreement with the Bengal recension and so Bengal 
cannot possibly be the home of the text. On the other hand the claims 
of Kashmir become very strong in view of the fact that the Vasistha 
Ramayapa knows the Mahabharata and the Ramayaria as known to 
Kashmir. 


I. J.O.R., Madras, Vol. XIII, pp. 73-82 


CHAPTER II 


THE VASISTHA RAMAYANA AND THE MAHABHARATA 

We have discussed in the previous chapter the relation that 
appears to exist between the Vasistha Ramayana and the Ramayapa 
of Valmlki. It would be equally interesting to find out the relation 
that exists between the Vasistha Ramayana, the epic of the Vedanta 
philosophers and the Mahabharata, the epic of the bards of ancient 

India. . 

Dr. Atreya who has touched this problem has to say in 

connection as follows : . , 

“this, the beginning of the V.R. looks like the traditional / 
in which many a Purana begins, and in which also the Mbb. 
begins . . . When we compare the sixth chapter of the Anusa- 
sana-parvan of the Mbh. with the tenth sarga of the second 
prakararia of the V.R. and the doctrine of the V.R., “Superio- 
rity of Effort over Fate” II. 5-9, we are led to believe that 
there may have existed even before the composition of the 
present Mbh. some such work which contained the philosophy 
of Vasistha which he had learnt from Brahma. In the Mbh., 
we read that one of the many questions that Yudhisthira put 
to Bhl?ma, when the latter was at his death-bed of arrows, 
was : “Which of the two, fate and effort, is superior ?” (Anu. 
6.1). Bhisma says in reply : “In this connection there is an 
old story of Vasistha and Brahma, O Yudhisthira.” (Anu. 6.2). 
In the V.R., 11.10, Vasistha tells Rama that he learnt his philo- 
sophy from Brahma. The views that are said to have been 
expounded by Brahma to Vasistha on the problem raised by 
Yudhisthira in the Mbh. are almost identical with the views of 
Vasistha as given to Rama in the V.R. II.5-9. All this shows 
that there might have been in existence even before the Mbh. 
some work which incorporated the philosophy of Vasistha, 
which might have formed the nucleus of the present V.R.” 

The comparison of the Mbh. Anu. 6 with V.R. 11.10 is very 
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instructive no doubt. Here is a close summary of the argument of 
the Mbh. passage : 

1. Yudhisthira’s question regarding the superiority of Daiva 
and Paurusa. 

2-4. Bhlsma’s reference to Vasistha and Brahma samvada. 

5-49. Brahma’s discourse on Daiva and Paurusa. 

i. 5-8. Analogy of the ksetra and bija for Paurusa and Daiva. 

ii. 8-17. Importance of karman as leading to bhagya. 

iii. 18. Vi§nu practises penance. 

iv. 19-26. Futility of Daiva without karman, Paurusa. 

v. 26-30. Self and Paurusa secure everything. 

vi. 30-40. Instances of Paurusa proving more powerful than Daiva : 

Yayati going to swarga, Pururavas obtaining heavens, Fate 
of Sudas, king of Kosala and of Rama and Asvatthaman, 
Vasu through a single falsehood going to Patala, Bali, the 
son of Virocana vanquished by Visnu’s Paurusa, Janame- 
jaya the killer of dvija ladies saved through Indra, Vaisam- 
payana responsible for a child-murder and death of a 
brahmin not saved by Daiva, Nj-ga in spite of his gopradana 
becoming a kxkalasa. Dhundhumara being unable to enjoy 
the reward of the satra and lastly the Pandavas securing 
the throne back from the Dhartara§tras by valour and not 
through Daiva. 

vii. 41-44. Fate does not save a person. Karman-Paurusa grants 

power to men; karmasamayukta Daiva is like fire getting 
help of a breeze and Daiva without Paurusa is like a lamp 
without the oil. 

viii. 45-47. A karmahina person cannot enjoy pleasures even when they 

come his way. Karman secures everything. Daiva follows 

karman. 

ix. 48-49. Conclusion by Brahma and exhortation to secure swarga 

through Daiva and karman. 

In this manner the argument in these 49 verses is complete in 
itself and the entire dialogue is described as puratana itihasa. i n 
addition to the various interesting instances referred to, one has also 
to note the peculiar similies that occur in this passage ; 

tsf I 8 
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*$<rqr RTfq qnf q> ^^ Tr gg Rf lV i 

f^T «n^fw ssra qf?r qvftqfqqr^qr n 20 


qqTftq: qqqt^H: ggwtsPr 1 

a«n q nfaq i gqa qq fqqqlr 11 43 

*m qsnaqT^br: 1 

cr*rr q» *?^q r ^4 11 44 


Lastly one has to note the principal idea that Paurusa or kartnan 
is of prime importance. Even the gods etc. owe their greatness 
Paurusa. 


shtefffa fircsn qpn q«rr?^?T^RT^n: 1 

qq g qq »>> r qT^cmfqqi qm: n 14 

s tarem : het: qcm: qqfw i 
q qq Wf l pqc ^: cH^ cTT: U 18 

?rqV qqq StfaBT I 

q$ql snsret w. yr<iq^qqq n i 1 

On turning to the V.R. chapters which deal with the same topic 
one has to note at the outset a few very important points. In the rs 
place, the V.R. treatmeat is a very systematic one, the topic of Paurusa 
and Daiva being sub-divided into suitable topics and each being dis- 
cussed in a separate chapter. Thus the topics in the V.R. are Paurusa 
prakarana, Paurusa-sthapana, Daiva-nirakararia, Paurusa-pradhanya- 
samarthana, Daiva-nirakarana, Karma-vicara and these are given m 
sargas TV-IX, in Book II. All these sargas again in themselves are 
independently complete and the argument, and the idealistic philoso- 
phy of V.R. are always present; in fact the whole discussion of the 
Daiva-Paurusa problem is made against the background of the V.R. 
philosophy. In the Mbh. however there is no reference to any philo- 
sophy at all. The impression created by the V.R. treatment is that 
some later writer is writing the passage, for here again we see an 
enlargement of the Mbh. ideas. The verses of the Mbh. are explain- 
ed in its own style. Thus for instance, the Mbh., Anu., 6.14 : 

qqfcfffq faqsiT qntT qeSTWfSWqrcHT: I 

qq qr^qTfqqt qqi: n 


\ 

i 


THE VASISTHA RAMAYANA AND THE MAHAbhArATA 25 


is amplified in the V.R. II.4.13-16 : 

spfaraT fi l fe lWt % 5EficTf q gMHd : II 13 

« ftefrgjN r i 

a 14 

m^T g^ranT n^e^ST: I 

g*n%sr g^ftnraf *rt: ii 15 

H?T«TT^f^HT^f5T: I 

srftrl Md*FSi«?^Hng ii 16 

and again its repetition in 7.7,83 1 : 

g^rsfa i&THT g’E^r f^qQr: i 
t^sg^it g^trafa u 7 



*rnft ^tTrt: i 


»fN$*Sfcr ntHT 



fttcrr 3ctn: ^iPrai i 

<faHlfa spRftf f^SJHT * ^ tNa: II 31 


and again a repetition of the same in 21, 22, 23.8. The idea of the 
epic that there is nothing like Daiva also appears in the form of an 
idea expanded. Thus the epic in one place observes : 


*T 



I 22.6 


and has again na daivam trayte naram (42.6). The V.R. on the other 
hand has Daivam tu na kyacit dfsfamato jagati paurusam (6.7) or 
Daivamasvasandmatram duhkhe pelavabudhisu (15.7), Mudhaili 
prakaJpitam daivam tatparaste ksayam gatah (16.8). The epic only 
gives the hint of the notion that Daiva is a notion detrimental to the 
progress of man but it is the V.R. which makes a cogent argument to 
prove the same. It defines Daiva as praktanam paurusam tadvai daiva- 
§abdena kathyate (35.6) and pointing out the natural opposition 
between the praktana Pauru?a and the adyatana Paurusa, observes that 
the present is bound to be more powerful. The twofold classification 
of Paurusa itself as Utsastra and Sastrita is also original for which 
there is nothing in the epic. The two, praktana and the present aihika, 
' fight like two rams and the weaker one is defeated. 
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§?V 3^crmf snmnft i 

5IT<-McM^r?q<^M4r-( II 5.5 

AU this is no doubt a fuller and more complete treatment of the topic. 
Another place is more interesting. The epic as usual in its simple 
epic style observes : 

5ft%*T fere: srfaift § I 

#5*1: % 5 M<E T fr »T g«J«TOT f«TU^ II 6.16 
The V.R. makes this more universal and characteristically poetical 
in : 

5lffHt«r SPHT U^T5TT^f^Tfw^ I 

5^3 3TJT?tTR7 II 5.1 

The slesa on Varpabhedanam is too obvious to escape attention. 

Further the definition of Paurusa itself is not to be seen in the 
epic discussion. It is the V.R. passage which tells us that : 

SttrBT MNS5l<i5»T 5T#*Tf5TT5^S»TTn II 7.24 

which is to be compared with 32.6. This Paurusa is again identified 
with spanda, the V.R. word for activity. Again, in the epic we meet 
with the ancient verse : 

sn?*FT: msft screnrofsrc* ^ n 6.27 

and this is echoed in the V.R. : 

# aggfrlgeggg f%®RTT 1 

^ ^ RT5mvcqR’Rf#fecr: II 7.3 

Not only is Paurusa well defined but its different forms and aspects 
are also pointed out as in : 

qmfa 3^qT#5*T 7>5rfcnT: II 7.4 

Iu a similar manner the bad condition that overtakes a person 
who relies on fate is described more eloquently in 26-30 of the 6th 
chapter whereas the epic condemns the fatalists in a verse or two 
(6.20,42). The three aspects of Paurusa given in 7.11-14 

srnaHt g^t5#ar 55H5%fn I 

gwfc* *5 5*?F5fr II 7.53 

are an original addition of the V.R. All this indicates that the 
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V.R. treatment is more complete and thorough, possibly a develop- 
ment of the epic discussion. The discussion of the epic is no doubt 
in the background, present before the author of the V.R. passage, but 
he is not a mere borrower or a slave of the epic. He has his own 
philosophical position and has a complete discussion of the problem 
from that particular position. 

Even though one can be fairly certain of the point made above, 
yet one has to note that the very striking four or five epic similies 
referred to above are all absent in the V.R. which otherwise has no 
hesitation in borrowing from the epic whole stanzas very freely. The 
entire V.R. passage is steeped in its natural poetry and is full of 
phrases like chittabdlaka (9.32, 33); samsarajaladhi (6.24); bdlye gate 
aviratakalpitakelilole (5.31); samsarakuhara (6.15) etc. It is full of 
the usual Vedanta analogies as in saumyambutve tarahgatve salilasya 
ambuta yatha (1.4); or rajvamiva bhujangamah (8.3); yatha ghatah 
parimito yatha. parimito pafafr (5.24). All this leaves no doubt that in 
the V.R. one meets an expressly Vedanta work of a much later date; 
at any rate a work which presumes the epic passage and bases its 
discussion on it. 

In a similar manner one has to note that all the instances cited 
by the epic as proving the supremacy of Paurusa over fate are not to 
be met with in the V.R. which has its own illustrations; Visvamitra 
through Paurusa won brahmanya; sages like Vasistha obtaining 
through Paurusa gaganagamita; Demon-kings being masters of the three 
worlds only through Paurusa and the gods snatching back the supre- 
macy by Paurusa from the demons. Thus where the epic heaps up 
historical incidents by way of instances as proving the point, the V .R. 
only in a very general way refers to a few instances of which the case 
of Visvamitra certainly deserves notice. The V.R. tells us that it was 
through Paurusa that Visvamitra obtained brahmanya. The episode is 
given in the Mbh., Anu., 3 and there one finds that ViSvamitra became 
a brahmin on account of the interchange of the carus made by Satya- 
vatl and her mother. Rclka Bhargava is the hero of the entire episode 
and it is due to his greatness that the child Visvamitra became a 
brahmin. 

srga \ 61.4 

One wishes to find evidence of ViSvamitra’s Paurusa in the entire 
story. In a similar context one might refer to the story of 
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Vltahavya also winning brahmanya , occurring in the 30th chapter o 
the same Anusasana-parvan. Here again the brahmanya is conferre 
on the person because of the prowess and greatness of a Bhrgu : 

* Tt ygrf TO T TO: I 57b.30 
^ u 57.30 

Both these episodes are clear attempts to glorify the Bhrgus rather 
than episodes indicating the convertible nature of the caste, w ^ 
indeed according to the epic can never be changed as the episode o 
Matanga occurring in Anu. 28, 29 and referred to in 3.19 would show. 
The Bhrgu stories really belong to the Bhrguite version of the epic as 
Dr. Sukathankar has ably argued in his paper on the Bhrgu stories in 
the Mbh. 1 The stories are purely brahmanical narrations glorifymg 
the priests and have no reference to Pauru?a whatsoever, and as sue 
hardly fit in the V.R. discussion. But this will also prove that t te 
author of the V.R. had definitely the Mbh. before him. The epic 
author is responsible for the absurdity of referring to the Kaurava 
Pandava war which as a matter of fact was only a very recent a air 
and the V.R. author drops all such references. The V.R. discussion is 
more theoretical as the discussion of the bhik?uka becoming a king y 
the selection through the auspicious elephant would show. The 
frankly observes that this is no chance but this is either the Paurufa 
of the ministers, of the elephant and of the citizen or the praktana 
°Paurusa of the bhiksuka proving powerful and deciding the issue 

(6.11-18). 

Another important point about the V.R. discussion is that it is 
ted through and through by a particular and definite philo- 
perrne standpoint> t h at all the world is purely mental. The impor- 

sop 1C m i n d is recognised everywhere. Thus in the 9th chapter 

tance ox 

it is observed : 

to! f§ grorostnffsf TOsftfk fasro: i 9.18 
or 

TOferef ^ttot * H * from: \ 
xm dsn: aCff wg aTt n 9.20 


-^r~~ghfgus and the Bharata : A Text — Historical Study — Critical Studies in 
me Mababbarata, Vol. I, pp. 278-337. 
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again 

fefasft ft I 

snfp^vt fsrere) xm gnt^fc^r arc u 9.25 

and finally 

t 9.33 

In fact, the whole of the 9th sarga tries to fit in the Daiva-Paurusa 
problem in the frame of the V.R. philosophy and to explain it accord- 
ingly. The discussion in the 9th is based on the ideas which have 
been repeatedly stressed in the previous chapters, as for instance, the 
idea of the subha and asubha Paurusa which appears in the 7th sarga. 
Thus, though it could be said that the Mbh. passage has inspired the 
V.R. author as the definition of Daiva also could be seen in — kftam 
agryant karma samyati daivam (6.47) — Mbh. yet there is much that 
is original in the V.R. as the philosophical background would show. 
One is tempted to say that the author of the V.R. is amplifying the 
epic passage. The epic discussion is merely the discussion of a problem 
in ethics while in the V.R. the problem is viewed and discussed from 
a particular metaphysical standpoint. 

In itself the V.R. discussion is more than complete is compared 
with the epic discussion with this difference that the epic argument is 
terse, to the point and backed up by historical instances in character- 
istic epic style, while the V.R. discussion is in its usual manner of 
enlargements, repetitions and poetry. The very diction and the versi- 
fication of the V.R. are richly poetic and smooth. In fact, it reminds 
one of the rich poetry and happy expression of Pali philosophical 
works like the Telakataha gdtha etc. The author of the V.R. is never 
tired of repeating himself. Here also one may note the recurrence of 

S* U 6.10 

and 

faiTOT U 6.33 

and 

the discussion of subha and asubha Paurusa and of the imaginary 
character of Daiva in the entire passage. Repetition is a striking 
feature of the style of the V.R. and the passage under discussion 
reveals it. 

Even when everything is said about the possible relation of 
the two passages, there is another doubt which arises in the mind. 
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of a critical student. Dr. Atreya thinks that the Mbh. passage points 
to a previous work which contained the philosophy of Vasistha which 
he had learnt from Brahma. But curiously enough the dialogue as 
given in the epic refers only to the problem of Daiva and Paurusa and 
is by no means any complete exposition of any particular philosophy 
and further does not even contain any reference which could be regar- 
ded as the germ out of which the V.R. philosophy as it is has been 
developed. As has been observed, the epic discussion restricts itself 
to the Daiva-Paurusa problem while its counterpart in the V.R. has 
the discussion against a particular philosophical background which is 
wholly lacking in the Mbh. Are we then to imagine that this puvatcinci 
Vasistha-Brahma-i , ^mv^^ r was only with reference to this topic o 1 
again that the previous work imagined by Dr. Atreya was a safnvada 
of Vasistha and Brahma embracing philosophy proper and that the 
Mbh. passage is but a slice ? This does not seem probable as the epic 
passage as it stands has an air of completeness about it and further 
it has no particular philosophical background, the question is discussed 
as a very general one and does not appear as a part of some other 
fuller discussion. Or again was there than no Vasistha-Brahma- 
samvada giving the philosophy which could have been the germ for 
the V.R. as it is now ? But the V.R. itself emphatically declares 
through Vasistha 

fasraTsrt sftecf u 11 . 2.27 

so the samvada was jndnci that removes the sains civ abhrama , while it is 
clear that the epic -samvada does not contain anything which would 
merit this description. From all this, one feels like observing that 
though one cannot definitely say anything as regards the existence or 
otherwise and the nature of the previous work imagined by Dr. Atreya, 
one can be quite certain about this, that the V.R. as it is, has defini- 
tely used the Mbh. passage and has set it in its philosophical setting. 
Nor does it appear likely that the two, the Mbh. and the V.R., are 
working on the same piece but independently. The relation of the 
V.R. philosophy and the myth of Vasistha-Brahma-^ 772 vJr/« will be 
discussed in a separate chapter. Here the point made is that the Mbh. 
passage is much earlier and the V.R. which in point of time is later, 
is working upon it;r ather this very fact is a pointer to its later character. 

If at all there is any indication in the epic, it is contrary to 
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the supposition of Dr. Atreya. The epic, particularly the AnuSasana- 
parvan, which contains the present Vasistha-Brahma-soiiivdd'a is a 
treasure-house of the ancient samvadas — samvadas-rupaitihasa. For 
instance, it contains the following santvadas : 


1 . Mrtyu-Gautami-Kalalubdhaka-Samvada (13.1) 

2. Vasava-Suka-Samvada (13.5) 

3. Vasistha-Brahma-Samvada (13.6) 

4. Srgala-Vanara-Samvada (13.9) 

5. Raja-Purohita-Samvada (13.10) 

6. SrI-Rukmini-Samvada (13.11) 

7. Bhangasvana-Sakra-Samvada (13.12) 

8. Disa-Astavakra-Samvada (13.19) 

9. Gotama-Angirasa-Samvada (13.25) 

10. Sllavrtti-Siddha-Samvada (13.26) 

1 1 . Matanga-Gardabhl-Samvada (1 3.27) 

12. Narada-Vasudeva-Samvada (13.31) 

13. Vasudeva-Prthvi-Samvada (13.34) 

14. Sakra-Sambara-Samvada (13.36) 

15. Narada-Pancacuda-Samvada (13.38) 

16. Nahusa-Chyvana-Samvada (13.50) 

17. Cbyvana-Ku§ika-Saihvada (13.52) 

18. Y am a-Brahmana-Samvad a (1'3.68) 

19. Uddalaka-Naciketa-Samvada (13.71) 

20. Sakra-Brahma-Samvada (13.72) 

21. Vasi§tha-Saudasa-Samvada (13.78) 

22. Go-Sri-Samvada (13.82) 

23. Pitamaha-Sakra-Samvada (13.83) 

24. Jamadagni-Surya-Samvada (13.95) 

25. Vasudeva-PrthvJ-Saihvada (13.97) 

26. Manu-Suvarna-Samvada (13.98) 

27. Agastya-Nahusa-Samvada (13.99) 

28. K§atrabandhu-Candala-Saihvada (13.101) 

29. Gotama-Vasava-Samvada (13.102) 

30. Bhagiratha-Brahma-Samvada (13.103) 

31. Maitreya-Vyasa-Sathvada (13.120) 

32. Sumanakaikeyl-Sa^dili-Samvada (13.123) 

33. Indra-Vi?nu-Samvada (13.126) 

34. Pavana-Arjuna-Saihvada (1 3.1 52) 
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This is a list of the various samvadas introduced i* 1 [ e 
AnuSasana-parvan just for the sake of explaining or elucidating 
a point asked by Yudhisthira. Most of the dialogues refer to some 
problem in ethics or practical religion but rarely to any lg 
philosophical point. Matters and problems like the begiu ning ^ 
the sraddha rites, the nature of women, caste and its nature, ^ 
brahmanas who deserve honour, the importance of Visnu, hi 
importance of tapas , dana etc. are discussed in the parvan t r ° 
these dialogues. Moreover, almost every samvada is introduce ^ 
more or less the same manner, i.e., it is itihasa puratana. ^ 
apparent that the epic writer is here anxious to preserve all the in *P^ 
tant dialogues, at his time current and popular, by including ^ 
here. There is no likelihood of his summarising any previous w 
or taking only a slice of the same as would be the case if we aC 
the suggestion made by Dr. Atreya that this samvada points to 
existence of a work of Vasistha on philosophy. It is more like y a 
Vasi§tha-Brahma tradition is a pure myth created to gain aut 
and antiquity for the teaching of the present V.R. Anyway, the Qce 
samvada to me at any rate does not appear as any convincing evi enc^ 
to prove the existence of any work by Vasistha on philosophy 
and the dialogue offers no evidence regarding the date of V. • 
critical student is left with the impression that as usual the V.R- in ^ 
synthetic spirit is here working on the epic passage. The V.R- 
used the Ramayapa as has been seen in the previous chapter, an no 
we find that the Mbh. is also made use of. If any conclusions 
ing the date of the V.R. are to be arrived at, these will only be t a 
the present V.R- was written at a period when both the epics, Rama- 
and Mbh., were fully completed. In no case can the existence 

of the V.R- he pushed to any pre-epic date. 

There is another interesting dialogue in the V.R. which also 
sts its contact with the Mbh. In the Nirvana Prakarana (a) 
S1 f^he V.R- chapters 117-122 give us the Iksvaku-Manu safnvada 
° W h. discusses the nature of the world and the way as to how the 
W f^can secure release from the samsr(i-vibhrama. The Mbh. does 
SC anywhefe give us any Ik$vaku-Manu samvada but in one place 
not a j s a subtle reference to it and one is justified in presuming the 
^^itence of a dialogue giving the instruction of Manu to Ik§vaku. 
c in the Bhagavadglta, it is said while giving the parampara of 
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the karmciyogci doctrine. 

fR r> f RtR^STT^RiSRRH 1 

11 4.1 

'RTTTTSIT'cTfRR TTJf<tn> faf: 1 
*T RflcTT Rtht HS: 'TTH'T 11 4.2 

H t»RTR Tm ^Sfr rFt: sftrR: gTTRR: 1 
^EtsfR it RIjIT %f?T ^RfRR^ 11 4.3 
If we remember that the expression imam and the like in the 
Bhagavadglta always refer to something that has immediately 
preceded, or is going to follow immediately, or that in any case the 
matter referred to is in the Gita itself, it is clear that imam refers to 
karmayoga taught in chapter III. Further the world proktah would 
make it absolutely clear that this yoga has been explained in the 
previous chapter. So the Ksatriya karmayoga doctrine that is taught 
there is the same as that taught by Manu to Iksvaku. The karma- 
yoga as taught in the Bhagavadglta may be very briefly summarised 
as embracing the following points : 

1. Not false renunciation but the performance of karmas without 
asakti and with control over the senses leads to siddhi. 

2. Renunciation of all karmas is logically impossible. 

3. The ideal of a person is to be dtmatrpta and atmani santns{a. 

4. Janaka and Krsna are instances of men securing the highest 
knowledge yet performing work. Jitana need not make one 
renounce one’s work. 

5. For a vidvdti though himself having nothing to gain or to lose, the 
loka samgralia is the ideal and he must set the example to the 
ignorant rest by his selfless action. 

6. Guna gunesti vartante and therefore a wise man should be mrasVi 
and nirmama and renounce action in Krsna. 

7. Kama is the worst enemy and one should kill him by control 
over the senses. 

Turning to the Iksvaku-Manu-samvada in the V.R., we find that there 
are three striking similarities in sarga 122. 

RRSfJWRSFft facRf'cit 11 122.15 

^ R: II 122.19 
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irerefrqR aqs re t H Tra raft <r?«n:*T «rfr ^ 1 

?mTT^ sflorJWWIWT VTtfi^r 11 122,14 

Other reminiscences of the Bhagavadglta are 

S$3T§Tfa ht gfs^E^q 1 122.15 

*rhn h sitefe 1 120-13-16 

In addition to these references which clearly establish the contact o 
the V.R. samvada and the BG. there are other very important doctri 
-nal identities. 

1 . In keeping with the BG. doctrine of karmayoga and remembering 
the instance of Janaka, Iksvaku is advised here as sattvast a.i 
sukhl rajyamidam prasadhi (118.13). 

of 

2. The BG. simile for the action of jhana on karman in the case 
the pandits is jhanagnidagdhakarmanam tarn ahu panditam bud a . . 
'The V.R. has the same idea more poetically expressed in 

STTfUffTyTSf^gcTT silfta ftffa *1^5% II 120.23b, 24a 

3. The description of the sthitaprajna in the BG. is no doubt before 
the author of the V. R. when he describes the man with 
knowledge, as for instance in the lines : 

TRcT I 122.4 

cT?5T: 5TT*uf?T I 122.6 

4 The BG. constantly emphasises the ideal of a sthitaprajna, a 
gunatita or a bhakta but rarely enters into any glowing or a 
detailed description of the mukta, a fact which leads one to con- 
clude that the BG. really wants to recommend the ideal of a 
bhakta or a sthitaprajna about whom it says ihaiva tairjitah sargah, 
etc (V.19). The V. R. goes a great step forward in declaring 
that the moksa is non-existing or is as unreal as the bandha itself 
and that the ideal is samatva as in 

^ f II 119.8 

which reminds one of the BG. samatvam yoga uchyate (11.48). 
All this clearly shows that the Iksvaku-Manu samvada as we have 
* here, is no doubt based on the BG. yoga and here too it need 
not be supposed that there was' any older Ik§vaku-Manu samvada 
which the V; R. is using; for it is obvious that the V. R. is using 
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the BG. and has incorporated the BG. doctrine as a part of its 
own philosophical doctrine using its own poetical style. To prove 
this one may refer to the strongly Buddhistic or Gautjapadlya 
tone of the V. R. passage as in 

TO M l 17.10 

h \ 

^ fgc^r nfactrrc fgsjwtff n 117.14 

« 119.7 

*rrarip*rR n 121.11 

In addition to these developed philosophical doctrines it is easy to 
pick up poetical passages in the usual V. R. style, as for instance in 

*t«rt JptTR 5TR: \\ 118.15 



or again 

SlhRT 5R^3T \ 

S T S irf ^fta H? gwf vriror?:: 1 120.23 

ffPT^T STTSTERTcRSRTfeR 1 122.2 

pHftl4T3RIR5t?ci | 

Rtfor ig^Rfnro: u 118.12 


and many more of the type. Such passages very clearly indicate the 
later character of the V. R. as compared with the epic style or with 
the BG. style. Similarly the doctrine of the seven yogabhumikas as 
taught in the 120th sarga and the clearly vivarta analogies in 

rrt vm t snft: 117.10 


RRT FJjrfk RTft I 117.15 

FTi f g R it RRT UT% R I 122.6 

and the peculiar pratibimba dr?tanta of the V. R. itself as in 
srforwte RfTTOT srfHfeTOgqpr?TT \ 117.12 


its sphuranavada as in 

RT: ? RH l RR g?RRT 5^^R5TTO«T: I 

mf% w 117.13 
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no doubt indicate that it is the V. R. which is working upon an older 
passage. The Jnana-karmayoga which was taught by Manuto Iksvaku 
and which is referred to in the BG. verses which give the 
of the yoga is taught in the V . R. against its own philosophical back 
ground. As compared with the metaphysical view point of the BG* 
the view point of the V. R. is clearly Vedantic and idealistic. I n the 
BG., the Samkhya and the Upanisadic Vedanta dominate, while here 
the very strong influence of Gaudapada and Buddhism can be easily 
seen. So this discussion will also show that the V.R. has worked upon 
an earlier passage. 

The question of the relation of the whole text of the BG. and 
the V. R. is even more interesting and also very important. Dr. Atreya 
whose attention was drawn by this problem has to observe as follows : 

“In chs. 52-58 of the first half of the Nirvana-Prakarana (Via) 
of the V. R. which constitute the Arjunopakhyana, Vasistha is repr e " 
sented as teaching to Rama what Krsna would, in future tense, teach 
Arjuna on the battlefield of the Mbh. war which, Vasistha says would 
take place long after. All these chapters comprise 254 verses of the 
V.R. The philosophy expounded therein is in full harmony with the 
philosophy of Vasistha and differs much from the philosophy of the 
current BG. The verbs used in these chapters are throughout in the 
future tense — will teach, will happen, etc. It is very strange that out 
of the seven hundred verses of the BG. only 27 are wholly or partially 
identical with the verses distributed over these chapters in the V. R* 
Nothing more is common between the BG. and the V.R. To what this 
is due it is very difficult to surmise. The orthodox reader will probably 
hold that, as Vasistha himself says, the actual teaching of the BG. 
occurred long after Vasi§tha had taught his doctrines to Rama and 
that Vasistha could have known what Kjspa would teach Arjuna only 
through his power of pre-cognition and so only in a general way. Had 
the BG. been already in existence, Vasistha would have repeated 
much more of it in his teachings. It is very difficult to accept this 
view so long as we find that the philosophy of the BG. is not on the 
whole identically the same as that taught in these chapters of the V. R. 

It is the philosophy of the V. R. that Krsna is made to teach in the 
chapters concerned and not that which is presented in the BG. The 
verses selected from the BG. are only those which can easily fit in with 
the philosophy of Vasistha. It may also be possible that the BG. 
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current at the time of the composition of the V. R. might have been 
a different one.” 1 

With due regard to Dr. Atreya, it is to be observed that this is 
no solution of the problem at all. One might well ask Dr. Atreya as 
to what he really means by the suggestion that there might have been 
a different BG. at the time of the composition of the V. R. ? It 
appears from his remarks that he does not accept the traditional 
explanation, but then what is his explanation ? What is it that makes 
the supposition of a different BG. necessary ? Is the textual difference 
in the verses found by him so materially great as to warrant such a 
conclusion or does he think that the BG. at some stage of its textual 
evolution taught the philosophy which the Krsna of theArjuno- 
pakhyana is teaching ? To say the least, the entire question is left 
without any definite conclusion and one might add without complete 
examination too. 

For one finds that the whole text of the V. R. is permeated 
through and through with the BG. Indeed the V.R. is nothing but a 
copy, a Vedantic text modelled on the outline given by the BG. The 
author of the V.R. had before him the BG. as we do have it now — 
this is not to say anything about the version of the BG. — a problem 
connected with the Mbh. text. Neither the traditional explanation or 
the explanation as suggested by Dr. Atreya deserves acceptance. 

To point out as to how the whole text of the V. R. shows the 
influence of the BG. almost in its every book, below is given a list of 
places where this influence can be suspected : 

THE VASISTHA RAmAYANA THE BHAGAVADGiTA 

I. The Vairagya Prakararia 

1. sNr ^ l 1.39a IX.21 

2. fTfRTvW: Ta: l 2.21b v.25 

Note : Words given in bold letters indicate identical words and lines 
while the asterisk indicates portions based on the BG. 


1. After these remarks Dr. Atreya gives a table of the verses common to the 
BG. and the V. R. and these verses are 25. The Philosophy of the YV., 
pp. 103-105. 
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3. 1 11. 7b 

4. fa TT3^T fa ^t<T: 3?ts§ fafi|<HH(dg; ll 2.15a 

5. scnTTRTnfi^ft *TT*TT TTRFTT 126.22a 

6. ^^WfTT^ST: 1 * 

t^T ^grP^t *TflT: 130.12 


If. The Mumuksu Prakarana 

7. SRpTfrrgifr TUT 5T«n f?? l7.20.b 

8. srsgTWfa^r ^ TF3fg I 

^.i'sufqsicg^i^dr ii 

TT S T fag T 7I5ig^r»Teqicfj5nrrgff^ I 11.17-18 

9. qcTt g feq^avc r SglWR: gf^r: 113.1a 

10. ScSIF* 5* ^RTTST 5T SiffafcT l 

zvfa trg^r^rrR^T^ ^ tim: H13.34 

11. h »T5 srr^r ?r *r f|r gnqft 1 1 3.42b 

12. q reflfa *raRT% 5rtRftcRT4T f«PTT 1 13.46a 

13. H tfe WHfdlfk ?T fafrTlfa 113.30a 


III. The Utpatti Prakarana 

14. R TOc f t uroV HTOTsfr fasre* *TH: il.26;7.36a 

15. ^TTcBf^n fasn?ri sr^n^f d^«n«nni; i6.2ia 

16. afatUttf^kfMWI sfopT?cr: q^FU*| 
qrWcRq d fere q §«qfar =* TRf^cf =q 119.1 

17. ?nti m?q (Hcq^T l9.9a 

18. *ffa> srfaTSftfasn* =* q: 19.1 la 

19. W^sftsfq^ftS^q^s§twT q[q ^ I 

^wn?r: ^n^s^RftsfPrfd - ftqdg ui4.30 

20. 124.27a 

IV. The Sthiti Prakarana 

21. *r€snJTTfqg=Rta ^T?B!TT?qf?r fagerr i * 

qrqffa tpxtifa gq n 15.45 

22. *r«»T jt«it q?n% 3r- snqqrr: i * 

cRIT 5RT fqfq^ftqRFT^R: II 


VI.7,8, XIV. 24 

I. 31 

II. 14 

III. 20 


XVIII.63 
IX. 1-2 


XIV. 9 

XV. 5.6 

XIII. 23 

IX. 27 

XIV. 22 

11.15 

X. 32 

X.9 

XVIII. 17 
XII. 15 

11.24 

XVI. 14 


XVIII. 11 
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it«tt q-snRsrfor i 

qrf% ^RT«t%g; U19.4-5 ix.25 

23. sitei HfcrmT %% \ Yii.7 , 

f^rf 5 ar: *T 1122.31 

24 . ^ftvnrdTFR °§ ^vifa h 123 . 1 b iv. 21 ; v.io:i3‘ 

25 . mnrft fsr€Rt fagRl htt: i3l.lla 11.16 

26. IRT ste*iTT5WT5Tt 1 

<T*n farsrfk^scR: *RntePr ?r w * 36.3 xm.32 

27. sr i * * 

*T fapRlfad: 1139.24 III.26 

28. $l<kfHcMT§R5Fl I 

SRT^U’WRK sNst 3>OT^ U42.22 XIII.l , 

29. ^HR *T ?1<R ‘+‘*^^*1' l ' 

?T ^TR fa'JR* STITT TOTOfiRFf fa: 1146.16 V.10 

30. foRTfa$t«Rg5rT RbTR^lRRRT: 1 

q-FTST^t *RT ?T 'TRfar 5T3TR5T U * 48.1 11.43-44; XVI. 12-16 

31. fa*Wt faTjhTTT: 4TT Sntfanj'TPR: 159.39a 11.71 

32. qgT5TT§ftfa!Tfa: 5141 snRfaTTHfPfa 159.50 11.72 

\ 

V. The Upasama Prakarana 

33. fa?Rt faRHRTRt faiffaeffg RTtH^nq 154.4a 11.45 

34. STRTCRTRt ^RlfaPiRreR: I * 5.46a XVIII.52 

35. H .$%5TT«if ^TTfffae? *IRW 110.25a III.18 

36. TRS^fafaR^fi • SPralgT^RTT^T: I 

3^5 5?3^^ tfaft RTfiTryK«n<RT: 1 1 3 .43 11.64; VI.8;XIV.24 

37. 3R ^WTT^Tfr 5RTTR BRTfsR: I 

STRtTit ?r *ft$TR tfa^fa ?rt fT ii 14.47 XVIII.63 * • ■ 

38. snftfaRfa H tfe H STt^rfa H spTSSTfa 1 18.7a 11.57 

39. *nrft q^frsqlsfqr r*tt ii 9.29b ii.ll * • 

40. qm fsdn: faRTraT fwrr *rt i 

q;u sitr q^RT^t fa^stsfa h gftfa H21.8 11.72 

41. q^f g fgq ggyqf RRR^feft ?R 129.39b XVI.9 
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42. qqfrq sftq i 

qt§T ^ EfuHlujr qqr 1129.47 

43.75TRfteftr sqqfnsq: fqsrfq q 135.4 

44. sjftftq M<uqq f qcmqq T 135.29 

45. EFT WT£$H> §feq*q q fqcqf* I 

q: EE: qqqitf qtfqq qqq 7T5i% 1139.47 

46. *glftbdijwi* <q^r EJR^FTT fw I # 
qhTTmqq^tqf TT^q qqgqwq 1141.32 

47. qffqg fqq qnf f^fftqg >ra iqr q} i * 

q FHFq fqrTT STTcgqqftf EFTWI: 148.69 

48. 150.29a 

49 . *pir gqrq qqq* sr?>qt sr^fq: ftqqr i 53 . 12 a 

50. q^r fqtffq q gfq*qqr 154.2 

51. $qfs^iqfa s^qrfq ^qr^qr^fq i * 
sDnfqqr^q qqr qqrqprnqqr qqr U55.6 

52 . q qq ^ qf<<qpi> qr f*rft I * 56.53 

53. q<a> ' <tfd ' qqwfq q^rrfq qjgtfq qr * 
q d'qfiw q qq qt qr qrdg qr i * 
qrqqrfer q q*qrqf qpfcEFmqppqqr i 
qqreqqiqTqqqmt STTqq^q qftqq: 1156.62 

54 . gq> r cg' sq fr qfrft g q fqlq qq qq: 1 70.32 

55 . q q f 7 Tv n P<emq> qqfarfqfqqlqq: i 


qqfqrqqf<qTPft sftq^gq; ffq *^q: 1 174.38 

56. q> ' <kqfa q ^qTfri qrqv^qqrfqqq: # i77.ll 

c 

57. qq qqqferehftq^q i qq. 1 : q q^nrfq: 184.6 
58* fqqrgeq: sRiFqrqrr qtqqqt fqqiqq: i * 

anqn^RRE i+’i srrqrfq fqgfq U49.19 

59. qq q?q sftaTqf qn??r%^ q??qq i 

* qrcq qq^q qtfkqqaq<nsrq: 1149.22 

6i. qn^q qqm pr^T ^qqfrfcrqTfa i93.74a 
6?. qfq fqgfq fq^qq: fqqfa q fq«q% 1 * 93.89b 


VII.7 

iv. 21 

v. 10 

xviii- 1 7 

11.56 


II. 31; III- 35 
V.9 

III. 28 ; XrV-23 
VIII.13 

n.58 

XII. 16; XIV.25 


IX.27 
VI. 8 

XII. 16; XIV.25 

xm.29 

VI.13 

IV. 20 

HI. 18 

V. 8 
V.ll 
IV.21 
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63. TO I 93.90b 

VI. The Nirvana Prakarana (a) 

64 Tm ?TRt f fgifo r H fsTOKt I 

^TPr *T sqiTOtam *[fhT * faqeira II 3.19 

65. foFtfftTTOSfRrt WTRRfTOPTT: I * 3.21a 

66. % <re*T TOf: l 

HHSijj sftTOTTOT sronfa f^cWTSTOT II 6.1 

67. TOT STRriNt TOTOJ'Tfa: 1 * 

3nTTOTTO«mrTT^TO TTTO II 11.7 

68. *TO STiJiT^RTO S^rfTOt faf: I 11.47a 

69. mfensrf TTcTT ?pr faftlTO ?t I * 

WRTrf%?ra^: qrf^St TOR TO 1112.27 

70. TOr<tti <<Si tor% \ • 

at fofe festTOTT fTOtTOTOfTOt^ 1113.3 
3TRTOTR SPFRtS^TT 1JTO 5R?feft I 

fsafa: 5iFraTt«r: *ng jftsif totot% 1113.4 
q# q>|*TOV ?TR ?fRI<lxKU|4>*l i 
TOrjTTqV §T%q 113.17 

71. ST^TORW fromT fTOR> 1 15.33b 

72. TOlifl f d TOSRlfe |25.22a 

73. tint sfgTOg** ?t ftqaT: fRfSq - : i25.25b 

74. WTO 2 T TO STOllTO STmqrfa «> 126.12a 

75. qrodftr q^wftr towt a'satsfa it i * 

* TOt ro to tok^ qtq i wR m q ': 1 126.27 

76. ^roff fqTOTvfssq - uSt'SSfa TOT §j^ 128. 5b 

77. tot qWt fRqrareqt ^TOro^qrqfa'EH i * 
a7f$TOsrt?TT%^ a^rr fa^Ssmf^Rft 1 129.36 

^ at ** 1 %^ u38.26b,27a 

79. qcTi gfe TOgwr frorc ^5 §aar 143.10b 

80. feftqT TORT RTf^T R ^fa HRT <p 149.23b 

81. tnpsaTTOFRt: fqsrfa R fTOTTt 149.24b 


n.56 

XVIU.17 
VI. 19 

X.l 

III.20 

VIH.24 

XVIII.73 

in.3.; V.2.4.5 


11.71 

IX.27 

XVI.9 

XVI.13 

IX.27 
XVIII. 63 

VI. 19 

V. 8 

VI. 13; XVI.9 
XVIII. 63 
V.7 
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85. 


86 . 


87. 


88 . 


89. 


82. sftq qg: qrqq q THq q 150. 4a 

i<g«n«r g^rrq q 152.34 

q qraUf fqqq qr ^3Tfq?nrti ^ri 
qfaqT qT q I 
qqt fa?q: qpqqtsq gTFTt q fpq% 

^qrn% qfft 1152.36 

q l*q ^dlT qsqq M«q% I 
qqt qV q fqqiqtaft qTq q ^q% 1152.37 
q*q qT^cft TtTqt ffetftq q fq'qq I 
^qTfq q sqTeqfcPTST ^fT q fqqsqq 1153.2 
r«i rfq gw: 3> jrffq qnrer: i # 
q^prrfqfSTcqT qqf^fafq q?q£ 1)53.5 
qq^q qqqT fS*TT ^qqfrfeq^fq I 
qrfqq: qiq jqfcq q^p gqifcq K q ggft 1 153.9 
fqqqt fqr^^TT: qqf:*snpt: suft l 
7 j: q qqqqqrrq qr fqqfa q fq«qq 153.12 
■s^ q ^ 'Tp’ggq qrqgqq*^ i * 

3 ,-fq- ^rqfqqq: gqrqq"tqqiq q 1 153.13 
3j-(rf gRqqqcq^q^’qqqqqqjqq; I 
^63 % *q q«rr qnf q^rgaqpqq M53.14 
jq qqffq qsq ?qWcqT qqqq I 
fq^r^q qqTSTFqqqqiq fqqsq% 1)53.16 
sqqrq^rqgq^T ^ I * 

^qqqiqRt q^rq qqfq qqrg H53.17 
^g-qfqqqqW ^srrRqr fqnqq: i 
psx.: ^rq^fTqrr qq ■gfqq-gqq: 153.18 

^Tir^qqqq^: qq: qRrqqr gfq: i 
^fXflqqtqg^qRqT f^gdiqPdqq Il53.19 
qqqsqqr q I * 

l^^pfq^qqr qqiqUT q qqq: 1153.20 

ffsfT fqqrq: qfteq: qq> l 


90. 


91 


92 


1153.21 


XV.9 

I. 21,24,27,31 

II. 20 

II. 19 
XVIII. 17 

III. 27 

V.ll 


11.31,32,33,71 

11.48 

IV.24; VI.4;IX.28 


xvm.i; in* 3 
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93. i53.30b 

c4W: U53.31a 

94. RSmft nt I 

fWcddRTcRTd WmHW : 1153.34 

95. *R'$?H*4RlcRR ^TcRfa l * 

jft*FpfiRRT Wsfa RR53R: 1153.43 

*n*«n sre faret sfir ?r *r yftsP Hdr^' 1 153.44 

96. tf^TTfa 'StTcRffT I* 

*r: 9Wfd d«fKHM*H>'dft <mfd 1153.60 

97. f qRf q R t ^T f^dd^ g l ^T ^T S iTT g R fdc m 

' ' ^ 1153.66 

98. >T*I CTd 5^ % TTR I 

*r3s^ sftxj»rr»TnT 1154.1 

srarcisi? ^?#J7 gfc ftCTTg<a| :3rar: i 

99. ^TRH* fd^IH ?TTdt ?TTRTdt fdSId ?R: 154.7 

100. snffdd^M f:*ST srmmTRV snmmV 154.20a 

cTT^nm^nrt d twr i54.2la 

101. tRgHTfe ^ g gl fa^r fa 3% I 
3d P p< g q fe 5##n d^T^rfd frnt 33 1154.22 

102. qvipft zft 33*33T: 3 d<rRfdTd'*l3*i; I * 
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X.9, 10 


VII.4 

11.69 


XIII. 12 
VII.3 

X. l 

XI. 19 
11.16 
XVIII.73 


163. *PTf:*snpr> «rte: l54.4b VT.a 11.15 


This list of the passages where the BG. has influenced the V. R. 
will make it clear that the author of the V.R. had before him much 
the same text as we have it now, for all these common verses come 
from almost all the eighteen chapters of the BG. and are not merely 
verses which fit in easily with the philosophy, as Dr. Atreya thinks. 
In fact the impression that one gets after a critical study of the V.R. 
Arjunopakhyana is that the author of the V.R. had the entire text 
and the philosophy of the BG. before him and that he has made a 
very clever use of the same. Thus, the author knows fully well and 
thoroughly the doctrine of karmayoga as well as the ideal of the 
sthitaprajna. Leaving aside the whole text of the V.R. even the 
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Arjunoplkhyana on which only, Dr. Atreya ^ f 

this. Thus the words nsadamesyali in 34.52 clearly ref lity 

yoga of the EG. Then in 36-39 follows the doctrine of immo ^ 

and indestfuctibilty of the Self as tanght in the second dialer 
the next V.R. verses is given the doctrine of karmayoga : and th 
quest of the ahaMara and the arpapa of O. 

?.19.53, a topic which is discussed in chs. II, III and I ea0 d 

In V R. 20-21.53 are asked again questions regarding 
method of samgcyaga, brahmUrpapa, saanyasa and the .differ 
between jndna and yogoand there is no difficulty. n fta*^,ers 
Host systematic discussion af , all. hese topics u t tl he sm verel ‘W rf 
Of the BG., particularly in the eighteenth chapter. The descr p 
tTsthitaprajna, and the recommendation of also clearly 

the contact of the V.R. and the BG. Ar jun° 

But then which of the two, the BG. or the > V.R ^ 
nakhyana is the earlier? Does the different teaching oft • ? 

anf a supposition of a different BG. before the auhororath.s^ ^ 
a n matter of fact the question does not arise at all, for t 
AS sTmple The V.R. has used the present BG. and made 1 ^ 
Very hilosophy. These two differ if their metaphysics is conside 

?! P B g full of the Samkhya and the Yoga philosophy with a ^ 

The B earlv Unanisadic Vedanta. According 

strong curren fusion of the Samkhya and the Vedanta » 

obvious. The Samkhya and the Vedanta being the ^ 
the B ,°' doctrines of the times and the theistic tendency being in 
popular d ^ ^ ^ wonder that the Pancaratra or the Bhagav 
ascenden * ofthe three tendencies and gives us a metaphys 

text tries f saAkhya Prakr ti and have an adhyakjP 

in which Ved _ nta Bra hman which has Krsiia as its pratisfha 
Kr?na or Ved anta that BG. teaches is the early Vedanta a 

the g roun ,_ ach the doctrine of vivarta at all. The word ntaya n 
it does no ^ text some fiye times bu t nowhere has it the later 

doubt occ notation Authorities like Edgerton 1 are quite certain 
Vedanta c the OIthodoX Vedanta and leans more to the 

that the Upani§ads like the Katha, SvetaSva, etc. and that the 

side 0 ord ]ike the maya also is used in the manner of the 

important wor 



49 


the vAsistha rAmAyana and the mahAbhArata 

^Panisads. Regarding the ethical teaching also the BG. follows and 
velops the doctrine of the Xsavasya as it teaches the fusion of jnana. 


karma 


and bhakti whereas the Xsavasya teaches the harmony of jnana 


and karma. The V.R. on the other hand is a text written at a pretty 
e ^ ate when the Samkhya doctrine was no longer in the field and the 
®a r ly Vedanta, the Upanisadic Vedanta, had given place to the 
e danta of Gaudapada. The Vedanta that the V.R. has drawn 
dpon, j s the Vedanta which has a very strong Buddhistic flavour in it. 

he BG. is remarkably free from the vivarta drsfantas while the V.R. 
ls replete with them; even the Arjunopakhyana is full of these 
tsfantas. The BG. is a Pancaratra text and accepts the worship of 
-*M§na as the highest form of worship while giving only a second 
Preference to other forms of worship of other deities. The words 
. aheswara and Visrtu occur only once in the text but these in no way 
mdicate any reference to the different Saiva and Vaisnavaite cults 
Which play so very important part in the later Hinduism. The V.R. 
° n the other hand does fully recognise these forms which are given a 
Ver y prominent place and these cults are set in the frame of its own 
Vedanta philosophy. Thus Siva or Vi§pu or Krsna teach only the 
V.R. philosophy. The famous Sakti doctrine also comes in for this 
fusion. Thus it is clear that the V.R. also is a synthesis of the various 
philosophical thoughts current and popular at its time much in the 
same way as the BG. is a synthesis of its comtemporary thought. In 
other words the V.R. is completely modelled on the BG. The V.R. 
accepts the ethical teaching of the BG., for it also everywhere teaches 
the samya of the mind and the performance of one’s own duty. 
Rama is given the same advice which Arjuna has been given by Kr§na. 
It is only the metaphysics where the V.R. materially differs from the 
BG. and this is as it should be; for both the texts attempt a synthesis 
of their respective contemporary thoughts. 


There is, however, one important point to be kept in mind 
about the two texts. Both are Brahmanical texts meant to meet and 
overcome the Buddhistic opposition. In both are to be seen attempts 
at a synthesis and for a revival of the Brahmanical thought. The BG. 
accepts the Bhikkhu ideal and gives it a religious conviction of 
theism which has been blended with the Samkhya and the Vedanta. 
The V.R. also does the same — accepts the Bhikkhu ideal and gives it 
the idealistic Vedantic conviction. To put it in other words, the BG, 
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is more a text on ethics while the V.R. is a text dealing with meta- 
physics. This is to be expected, for the very occasions which are 
selected for the two texts have the germs of this fundamental differ 
ence. Both the authors choose the Epic heroes and teachers for 
their purpose. In the BG. the author has gone to the Mbh. and 
selects the occasion when the two armies are encamped against each 
other. The conches are being blown to announce the commencement 
of the war; Arjuna’s chariot is taken to the very centre of the 
battle-field as he wants to have a look at his opponents who are 
mostly his teachers and kith and kin. A strange dejection overpowers 
him and laying down his weapons he declares to Krsiia, his friend, 
philosopher and guide, his decision not to fight. He has grave doubts 
regarding the wisdom of the Pandavas’ action of going to war wit 
their own blood relatives and thinks that the benefits of the war wou 
be far insignificant when weighed against the calamities that won 
follow the war. In brief, as a human being he is unnerved at the 
prospect of being required to kill his dear and near relatives and from 
this arises the problem of his neglecting his duties as a warrior an 
being disgusted with the greedy world and its mad way and thus 
thinking of sannyasa. Krsna taking advantage of the situation begins 
an almost thorough discussion about the soul, the problem of karman 
and the futility of sannyasa. He then teaches his famous doctrine o 
karmayoga and bhakti. In the V.R. too Rama, the other Epic hero, 
of no less renown than Arjuna in war, is possessed of vairagya in w 
and thinks of sannyasa in complete disregard of his duties. Yet ther 
is a very great difference in the vairagya of these two heroes. 
in the V.R. has visited all the tlrthas. He leaves Ayodhya as a valiant 
prince trained in all the arts and returns a dejected man almost a 
second Buddha. ViSvamitra appears and wants to take away Rama 
for the protection of his sacrifices which are being constantly obstruc- 
ted by the demons. It is Rama’s duty to help Visvamitra by fighting 
with the demons as it is the duty of Arjuna to fight. But both are lost 
in the vyamoha-sagara. Arjuna’s problem is more concerned with 
karma and akarma; he is filled with para-krpd; primarily thinks of the 
loss and death of his relatives, svajana-hatya, kulaksaya, varna-samkara 
and utsada of jatidharmas and kuladharmas and therefore prefers 
death rather than taking the responsibility of such a ghastly tragedy. 
Rama’s problem is more fundamental and is not as spontaneous as 
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that of Arjuna. Rama thinks of laksmi-nirakararia, jlvita-garha, 
ahamkara-jugupsa, citta-dauratmya, trsna-bhanga, kaya-jugupsa , balya- 
jugupsa, yauvana-garha, strl-jugupsa, jara-jugupsa, kdlavilasa, kftanta- 
vilasita, daiva-durvilasa and anityata-pratipadana. Rama is a boy of 
sixteen and at that age he has this philosophical maturity. The V.R. 
shows the influence of Buddhistic philosophy and its idealism is of the 
same type as that found in Gaudapada. On the other hand the BG. 
has no trace of this idealism and in fact the verse asatyam apratisfham 
etc. is a frank condemnation of this type of idealism. Thus the two 
works are Brahmanical attempts at a synthesis of the contemporary 
thought to improve and revive the Brahmanical culture and philo- 
sophy. The two texts are separated by many a century and the V.R. 
is a frank imitation of the BG. It has accepted the BG. as its model 
and borrows from it so many phrases and ideas which are scattered 
throughout the entire text and of which it gives a very clever summary 
mixed with its own doctrine. In fact it is clear that the author of the 
V.R. is thoroughly familiar with the Mbh. and is making free use of its 
episodes and incidents and in the same strain he has used the BG. It 
is not unlikely that he was inspired for his work by the BG. It i s the 
BG. which is constantly before him as his phraseology which is almost 
saturated with the BG. would undoubtedly prove. A critical student 
of the two texts is reminded of the BG. at almost each and every stage 
in the V.R. But the V.R. adds much more and is far more poetic 
So it is a later text modelled on the BG. 

The same fact has been made use of by Dr. Atreya to arrive at 
different conclusions. The conclusions are not supported by the evi- 
dence that one is able to get from the two texts. On the other hand 
Dr. Raghavan has used this very evidence in a very clever manner to 
determine the date of the V.R. and the land of its origin. In bis 
article, ‘The V.R. and the BG. and the place of origin of the V R 5 
published in the J.O.R., Madras (Vol. XIII, pp. 73-82), he adds first 
many more parallels to those poinetd out by Dr. Atreya and then 
observes : “The V.R. which uses the BG. extensively, uses a text of 
the BG. which is the Kasmirian version crossed by the Vulgate 
According to Dr. Schrader the Vulgate of the BG. was still unknow 
in Kasmlr by the end of the 10th century. 1 Dr. Schrader says 2 that the 

1. The KaSmTrian Recension of the BG., p. 8 

2. Ibid., p. 2 
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Vulgate intruded into Kasmlr and made the KaSmir text s ow y 
extinct in the 14th century, and that in the 12th century, 
quotes the Vulgate. Since the currency of the Kasmlr text is un 
outside KaSmIr and since the V.R. knows that text, the p lace w 
the V.R. was produced must be the land of Kasmlr. And sinc ® 
KaSmIr text known to the V.R. already shows the inroads 0 ® 

Vulsate, it follows that the V.R. was compiled after the 10th cen 
A.D. This brings the upper limit down by a century. ln a g 
study of the problem Dr. Raghavan remarks, “In the BG. P ass g 
used by the V.R. and especially 

TRjtaranf g^r ^ 1 1.1.18 

II VI.a.53.5 

I 

qtfqq; II VI.a.53-9 

ir: ^ *T: I 

sffct;: ll VI.a.54.25 

sfH rig: ?«tsH ^ ^ i 

n vi.a.55.2l 

qa*c*i«T w gw i 

rfqwj R^RTT grf! *mfcr cTcTT: II VI.6.22.20 
zn fwr gHT^T tT^f WFlfa *MV I 

siHtfH gatfH m ffRTT g%: II VI.6.43.41 

the V.R. presents three instances of KaSmlri readings, i.e., 

ll VI.a.53.5 

HT f^ £3? ^mfhr <T?«TC: II VI. 6.22.30 

^nt^rf it: 'R*c*ni5*fa ^ Vi I 

^ II VI.9.54.25 

while four instances of the Vulgate readings. From this circumstance 
. . clear t hat the V.R. used a text which was becoming a mix-up ox 
the two recensions. While we know that the Vulgate invaded KaSmir 
and its readings were getting into the KaSmlri text, we do not know 
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whether the Vulgate was ever influenced by the KaSmlri text. The 
provenance of a mixed text like this can be only Kasmir and not any 
other place. Hence the suggestion that Kasmir was the place where 
the V.R. was produced deserves acceptance. This fact of the V.R. 
using a Kasmir text crossed by the Vulgate defines a time-limit also 
for the V.R.” We will turn to the problem of the home and time of 
the V.R. later but it will be clear from this that the BG. was before 
the author of the V.R. and that there is no reason whatsoever for 
supposing that he had a different BG. Similarly there is no reason 
whatsoever to suggest the aniquity of the V.R. to the BG. Almost 
from all the eighteen chapters of the BG. as we have it now the V.R. 
has lifted phrases, verse-portions only to work with readymade mate- 
rial, its very fine text. The V.R. is almost soaked in the BG. and has 
taken liberties with it as it has done with other earlier works. 

It would be a mistake if it is supposed for a while that the V.R. 
knows thoroughly only the BG. and not the rest of the Epic. In fact 
the author has a perfect mastery over the Epic idiom and almost on 
every page there occur verses, lines or verse-endings highly reminis- 
cent of the Epic. The style every where is strongly influenced both 
by Valmiki and Vyasa. It is often obvious that the author of the V.R. 
is consciously following if not imitating the Epic. Vyasa and Maha- 
bharata are frequently referred to. To point out a few places : 


?r snmgfa hr gif^rcr h*r*t*r^ u 11.3.21 

Rsmt RtRRfe u n.3.26 
HRH HTR SfR^lR SRptwifd I H.3.29 

TT3TT HTRt qtafftq: gHfvRRT i 

Eta nia TgqTmfo rrt rht: 11 m.78.39 

Sr % ^ gRHTftRRig I 

RFpfer HTHRTisq'qTRhg II III.116.5 

r r % i V.5.26 


HR HRR HTR HIRR: I 
*RTTfR RTHIHSqTHfR RRfR II VI.a.22.26 

aqTRTfH^H RT $Rg I 

t?RH RtRR RR fN>R% fR^fR RR*| II VI.a.22.27 
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w VI.b.46.48 

In addition to these references there are many other references 
to the stories and incidents from the Epic as for instance, the story of 
Mandavya in III. 92.21, Mayasura in III. 100.3; the story of Samvartta 
and the sacrifice of Marutta in IV.33.4; the story of §ibl in VI.b.198.28, 
and finally the story of the Epic itself in VI.b.52.28-35. It is very 
likely that like Baria the V.R. also refers to the Epic being read in 
III.104.25. 

grcfr ^ i ill. 104.25 

All this will very clearly indicate the very close relation that 
exists between the Mahabharata and the V.R. There is another very 
clear indication of the fact that the Vasistha Ramayana is to be 
placed considerably after the two Epics, the Ramayana and the 
Mahabharata. The doctrine of avatdra plays a very important part 
in the Epic and the post-Epic Hindusim. The doctrine is traced by 
scholars in the Rgvedic hymns to Vi§nu yet it finds its first expression 
in the Bhagavadglta. Krsna in the BG. says that he has a definite 
part to play in the interest of the world and comes down out of sheer 
kindness and concern for the well-being of humanity. Further Krsna 
is an avatdra of Brahman and not of Vi§nu, for yet Vi§nu is to rise in 
power. Krsna’ s avatdra is out of a feeling of a concern but in the 
Vasistha Ramayana the avatdra as Rama is due to several curses. The 
Epics are making an effort to identify Rama and Kr§na with Visnu 
but such curses are not mentioned in them as the causes. It is the 
Uttarakanda 51.11-18 which mentions the curse of Bhrgu as the 
cause but this too as Dr. Sukathankar has shown is due to the Bhrgu- 
ite revision of the Epics in which they introduced the stories show- 
ing their own prowess and greatness. In fact the Bhrgus went to the 
length of turning one Bhargava in an avatdra, ParaSurama. In the 
Epics it is usual to regard the portions as later if this identification 
with Vi$flu is attempted. 

In the Vasistha Ramayana several curses are mentioned and a 
knowledge of the fully developed Visnu mythology is clearly indica- 
ted V 14.26, VI.b.86.44,48, V.30.43 are significant places in this con- 
text The Vasi§tha Ramayana refers to this popular notion of avatdra 
but itself does not believe in it. It is exceptionally bold in saying that 
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it was amangala tfsna that turned Visnu into Vamana Y.15.1.19. 

gCTiqi5n^f5Rin | 

I V.15.19 

The pun on the word vamanata and the contrast intended in 
bhagavana and vamanta cannot be overlooked. The BG. on the 
overhand constantly denies any tr$na on the part of Krsna but the 
Vasistha Ramayana sees trsna in Visnu even. 

In this context another point to be remembered is the respect 
shown to Sakyamuni by the Vasistha Ramayana. He is perhaps 
greater than the avatara ; for he is the ideal of Rama, the avatara 
recognised; 1.15.8, 1.29.39, VI.a.93.61 are very clear references 
where the Vasistha Ramayana has shown its regard for Buddha. The 
attempts of the commentator to explain the word buddha as a 
prabuddha-tattva-purusa in a general manner or the addition of 
vedabdhyatvat atinicenapi sakyena are absolutely without any authority. 
The leanings of the Vasistha Ramayana towards Buddhism and its 
very high regard for Buddha are too obvious. 

The Puranas 1 too regard Buddha as an avatara. The Maha- 
bharata Narayanlya akhyana, 12339; 77, 90; 104, 12; 349, 37 gives 
the list of the avataras of Visnu but Buddha is not mentioned while the 
Harivamsa 2.69 mentions Buddha. The Vayu Purapa does not 
mention Buddha as an avatara in 98.71 but the Varaha and Agni 
mention and give directions about the images of Buddha. The 
Matsya Purana mentions Buddha as an avatara. The Ahirbudhnya 
Samhita of the Pancaratras mentions 39 Vibhavas or Avataras of 
Vi§pu and the word iantdtman refers to Buddha. In East Bengal the 
Tangibadi sculpture ofVisnu’s avataras contains the image of Buddha. 
Kamala Ray 2 shows that from 320 to 455A.D. epigraphical evidence 
reveals that Buddha was regarded as an avatara. The Bhagavata 
Purana 1.3,6-25; 1.9, 4, 3 everywhere mentions Buddha in the list of 
the avataras. The Vasistha Ramayana knows the avatara theory fully 
developed but has no faith in it. Its inclinations are with Buddhism. 
From this it is clear that the Vasistha Ramayapa stands towards the 
close of the Puranic period as its knowledge of the Puranic mythology 


1. I am indebted to Prof. N. G. Gore for this information (his letter published 
in the Kesari, Poona). 

2. Indian Historical Quarterly, XVII, pp.370-85 
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reveals but stands outside the Puranic Brahmanical circle as it glori- 
fies Buddha. It knows all the Puranas with their different versions, 
for these are referred to in 

Rwrrfar i 

g^mrfa srfer 11 vi.a.22.20 

It is to be remembered in this context that sometimes the Puranas 
regard Buddha as an avatdra but also responsible for Moha-sastras. 
The Vasistha Ramayana tendency is obviously different. 

Hopkins in his work 1 has hinted that the tirtha stories could be 
a test for what is earlier and later. If the list of the tlrthas in the 
Vasistha Ramayana is compared with that from the Mahabharata 
Anu. 102, 45-48, then it will be clear that the tlrthas mentioned in 
the Vasi§tha Ramayana are many more than those in the Mbh. The 
reference to the 64 places of Hari and Hara shows the cult fully 
developed. In the Mahabharata, one sees the famous Prabhasa in its 
glory and constantly referred to but the Vasi§tha Ramayana does not 
refer to it. 


1 The Great Epic of India, p.83 


CHAPTER m 


THE VASISJHA RAMAYANA AND SANSKRIT 
CLASSICAL LITERATURE 


The relation that appears to exist between the Vasistha Rama- 
yapa and the two Epics, the Ramayana and the Mahabharata has 
already been discussed and now we can turn to the study of the rela- 
tion of the Vasi§tha Ramayana with Sanskrit olassical literature. If in 
foregoing chapters an attempt was made to find out and determine the 
relation of the Vasistha Ramayana with the Bardic poetry of ancient 
India, an attempt is now being made to find out and determine the 
relation between the Vasistha Ramayana and the belles lettres and 
artistic poetry of ancient India. Not only is this problem very interest- 
ing but it is of vital importance for the solution of many a problem 
connected with this text and more particularly such a study throws a 
considerable light on the probable date of the work. 

The Vasi$tha Ramayana describes itself as a kavya in II. 18.32, 33 


u 18.32 

to itot: 11 18.33 


and the claim is absolutely just as indeed very large sections of the 
work are written in the kavya style. There is not the slightest doubt 
that the author is a great poet. Dr. Raghavan remarks “The author 
is an undoubted master both of vocabulary and imagery and though 
there are repetitions in it, his literary manner is comparable to that of 
Bana and Bhavabhuti for the profuseness of imagination and expres- 
sion. While none can deny him originality and poetic power, it is all 
the same clear that he was one who was widely acquainted not only 
with kavyas and nafakas but also with Alamkara works, and as one 
soaked in the poetic and dramatic masterpieces of Sanskrit literature, 
the author now echoes some master, now works into his verse a figure 
or a description from some poem or a drama, and now uses wholesale 
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a verse from other’s writings. A thorough examination of this aspect 
of the Vasistha Ramayana helps to a great extent the task of arriving 
at an earlier limit to the date of the work. Dr. Atreya has no doubt 
examined this aspect, but his investigation is meagre and tainted by 
his assumptions. He notes parallels between the Vasistha Ramayana 
and Kalidasa, Bhartrhari, Bhavabhtiti and Bharavi, but assumes that 
it is with reference to Kalidasa alone that the Vasistha Ramayana is 
the borrower, and that with reference to the other poets, they borrowed 
from the Vasi§tha Ramayana. Further, there are more passages 
common to the Vasistha Ramayana and these poets than Dr. Atreya 
has noted, and there are passages common to the Vasistha Ramayana 
and more poets than Dr. Atreya has marked .” 1 Dr. Raghavan then 
notes the parallels between the Vasi§tha Ramayana and the poets like 
Kalidasa, Bharavi, Matrgupta, Bana, Bhatta Narayana, Bhartrhari, 
Bhavabhtiti, Anandavardhana, Rajasekhara and Abhinanda. An 
attempt is made here to make the study of this aspect of the Vasistha 
Ramayana as complete as possible. 

This study of the Vasistha Ramayana reveals only one fact, that 
its author was nothing short of a genius. To weave all this material 
so dexterously into his vast philosophical poem is no ordinary work. 
There is no doubt as to the fact that he is a conscious artist and that 
his work is no mean plagiarism. It has been already shown that the 
author of the Vasi§tha Ramayana has tried to embellish the accounts 
of even the Adikavi— Valmtki. Dr. Dasgupta remarks, “The Vasi$tha 
Ramayaria is throughout a philosophical work in the form of popular 
lectures and the same idea is often repeated again and again in 
various kinds of expression and poetical imagery. But the writer 
seems to have been endowed with extraordinary poetical gifts. Almost 
every verse is full of the finest poetical imagery; the choice of words is 
exceedingly pleasing to the ear, and they often produce the effect of 
interesting us more by their poetical value than by the extremely 
idealistic thought which they are intended to convey .” 2 Swami 
Ramatirtha has spoken of the ‘true and real poetry’ of the Vasistha 
Ramayana. Dr. Atreya describes the style of the author as ‘popular 
but literary.’ Every one who has read the work has spoken very highly 


1. J. O. R., Vol. XIII, part II, pp. 110-128 

2. A History of Indian Philosophy, Vol. II, p. 231 
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of the poetical qualities of the work. 

The author of the Vasistha Ramayarta is himself quite conscious 
of his abilities as well as the merit of his work. Time and again he 
makes statements which clearly reflect these facts. Attention may be 
drawn to 11.18.33 which has been quoted already where he describes 
his work as a rasamayam earn kavyam and subodham and salamkara- 
vibhiisitam. Elsewhere he uses the phrase vacanam rasatiriktam. 
H.18.33 is true to a letter and there is no exaggeration in it at all. 
The author’s inimitable style is the result of his wonderful command 
over the Sanskrit Language coupled with a poetical genius and a very 
fertile imagination. He is a real student not only of philosophy but 
also of kavya literature' and as an ambitious poet he has followed the 
dictum of Mammata thoroughly. In his case 

*fl% STf^cqT^SpJTT^ I 

woustfiasrorRmt n 1 

has come true. He has studied the acknowledged masters and without 
any effort can quote them and he has so thoroughly assimilated them 
that even his own lines resemble the utterances of this or that master. 
His memory and innate sense of propriety are so quick and alert that 
on occasions he thinks of a line from a master but introduces in it 
suitable and clever changes which the occasion demands. His study 
of the predecessors certainly plays a very important part in the making 
up of his literary style. He is thoroughly acquainted with the sastra 
of literature also. References to dhvani, rasa, abhinaya and nafaka 
are many. Regarding his style. Dr. Raghavan notes a few peculiari- 
ties, “The author of the Vasistha Ramayana is a slave of the word 
camatkara or camatkrti; there is hardly any canto or page where 
expressions like cit-camatkara or cit-camatkfti do not occur. The 
history of this word also points to a period later than Anandavardhana. 
Another striking point is that the descriptive passages of the Vasistha 
Ramayana are full of all sorts of onomatopoeic words like 
gudagudarava, ghumughumu, cafaccafat, pacapacasabda, kucukucu, 
chamicchami, dhagdhagat, rafarafarava ka(ka(arava, pa(apa(asabda. 
Such a vocabulary is not common in the age of Sanskrit literature 
prior to Bapa and Bhavabhtiti; even in these writers there is not such 


1. Kavyaprakasa, 1.3 
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a spate of these expressions as in the Vasistha Ramayana. The style 
revelling in these words must be much later than Bana. 

1. THE VASISTHA RAmAYAWA AND BHASA 

In III. 29 we have a faint echo of the lament of King Udayana 
as reported by the Brahmacarin in the Svapnavasavadattam (Act I). 
Thus the verse is : 

%% i m.29.20 

and Bhasa’s lines are 

%% am ffTcTR, cTUT STfacTR' f^TO^cT 

ttim^ ^^FT^l?cT*T I Act I, lines 2-4 & verse 15. 

Both these occur in the context of lamentations and the similarity in 
the phrasing of the lament is obvious. 

2. THE VASI5THA RAMAYANA AND SODRAKA 

In two places, VI.a.106.36 and Vl.b.l 18.1, one is reminded of the 
Mrcchakatika of Sudraka. The name Madanika is in all likelihoo 
inspired by the famous character Madanika in the play. Thus . 

cT^ RTH3 I Via. 106.36 

refers to Madanika and 

fafore a qgitsfta gsqam i 

qcsnf ^ sairufa snfs snffefa u vib. 118.1 

reminds one of Sudraka’s 

HT?ht fjcTTSTt qq?: I 

snfs M T ffefa sr^frfa srsqfc mi oft u v .18 

The similarity of the words pravrt pravfditi bravlti is obvious. 
Vl.b.l 20. 14 

|ng ma T q r *re« dsqsft q T damfa aglssgg; i 
afaaftamrc sth' gaq \ Vl.b.l 20. 14 

is again similar to Mrcchakatika, V.2 
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%5T^SqT Rfvt: I V.2 

the ideas of vidyut as pitambara and the .cloud as hari being 
common. 

3. THE VASISTHA RAmAyANA AND KALIDASA 

Dr. Atreya observes that Kalidasa’s Meghaduta is summarised 
by the author of the Vasistha Ramayana in Vl.b.l 19.2-5. Thus : 

TOT: srU¥RR?Tf?r: q gfaqT STT^q 
5TOSTCTOT ?T%q Wtqqqq f^SRTT I Vl.b.l 16.32 

tp q q & q qfsspp: cru sq«?rcgcR% I 

fsnrmrfkT^q'TUT fnf n vi.b.119.1 

STS I VI.b.119.26 

Ut qi mf?T H *6: I 

q: q7!|:^5TTRU 

STtelT fqTvTT^TT TOS* qffiT \\ vl.b.l 19.3 

5JTT trq SRTP* R^rT: I 

fq^lRnfq5rTfa^n qfaqt Tf^: « vl.b.l 19.4 

q|?TOiqgfqq qmgrpif 

hNW^T ggq«P qqt *TT qiCqcpjfTOn I 

sn?TT q RtS SWT 

m Uc^T gq^ qgT g tgTgTqTT^qqTrqi f q^: U Vl.b.l 19.5 
f^rT^f^^T sq lfr q fqfacqrfqf^rT Reft I 
q >3n% ®Tfq%q: qqte qfam n?rr u vi.b.119.6 

clearly remind one of the famous poem of Kalidasa and the similarity 
in thought and expression is striking. Dr. Atreya refers to Meghaduta 
1.1,2, 4, 7 and 11.38, 45 and 55 as the parallel passages. 

Again Dr. Atreya points out that the author has borrowed from 
the Kumarasambhava also. The Vasistha Ramayapa III. 16.50 

qq cTTnfcHTiqfa^qt q$qrctTTOnrr a rg s re ft i 

Wft srqqr w III.16.50 
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is almost identical with Kumarasambhava IV.4, 39 


3T4 HT 3?T^r fcf^ T I IV.4 
?f?T fotcTig 


TffTHT^T^nt^T 1 

STSRT ffefr^FSt^TqrT u IV. 39 


Dr. Raghavan has pointed out some more passages common 
to the Vasistha Ramayana and Kalidasa. 1 Thus the Vasistha 

Ramayana, 1.27.16 


fw^s^ fi rerefalg nta: I 1.27. 16d 
is identical with the RaghuvamSa VI.30d 

5TTRV ?T spTSift 5T ^ HBTOW *T ET fvp5T^fafg Slta: I VI.30d. 
Other identical lines are the Vasistha Ramayana 

HtsqsqcMfuitU^H ctcT I VI.b.14.7 

and the Raghuvamsa which is 

^VRIT^ 1 1.74. 


Similarly the Vasistha Ramayana 


faqte f tsqrsTcffoj I VI.b.I09.16b 


reminds one of the Raghuvamsa 

m*fsfciT 7^rcn»n?r^*TJT: i 

5rrd%?rmsr iftstT: 5TT^ ^ TgEf^r: n iv.42 
Dr. Raghavan further points out the similarity between the Vasistha 
Ramayana VI. b.l 15.32 


^g<n H HRTUcTT (I Vl.b. 115.32 


and the Raghuvamsa IX.31 

f5Tf5TTPmnf«rm i 

sr»rPT5ft^ kitctt ircmf«TcTH®ntT ii IX.31 


1. J. Q. R., Madras, Vol. XIII, part II, pp. 1 1 1-112 
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From the Sakuntala also the poet has lifted. Thus the V.R. ,11.2.1 9 

gft i 11.2.19 

is the Sakuntala VIT.32 





g^ vn ^FISTT II vn.32. 


Dr. Raghavan has noted additional parallel passages between the 
Vasistha Ramayana and the Meghaduta and the Kumarasambhava. 
These are : 


fTfcT T3R: 

I Vl.b. 115.19 

is the Meghaduta 1.14. Again the Vasi§tha Ramayana 1V.52.28 

5F3RRPTlfcT ^hTrTT^ I 

II IV.52.28 

is related to the Meghaduta 1.45. Similarly the V.R. VI.a.120.17 

RffRT f^T: I 

5n?%fcT qr ?ar 11 vi.a. 120.17 

is influenced by the Kumarasambhava VI.71 

firtfipfasreHra amrqqil r%rt i 

A closer study reveals other passages in the Vasistha Ramayana 
where the influence of Kalidasa is also clearly seen. Thus IV.23.37, 
in the Vasistha Ramayana is 

i ^mi^TferilrcHfV n iv.23.37 

is clearly related to 

Jlfk f^5TT% 1 

in the Sakuntala, Act III and 

^°r f^%^tf5cfhnf^5ff fqtsTpsraf^r 
gq ftq g ft TTSlfa: | 
in the VikramorvaSiya, Act I. 
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Again VI.a.85.28 in the Vasistha Ramayana 
TTBSpcft fa^TcT: I 

wf^lrBT: *TT $ II vi.a.85.28 

refers to the idea of the cloud and the lightning as husband and wife 
from the Meghaduta. 

Again III.58.46 in the Vasistha Ramayana 
*T%TT 5T5T sftHTSjf SfFfrTfft I 

^TJrBT feTcTT II III.58.46 

is almost identical with the opening verse of the RaghuvamSa, 1.1 
wmffaR srTnsfafer'TTTSr i 

snrfr: ftcTTt ^ qrea frrefrs r ft n 1.1 

Both the poets are speaking of the relationship between husband and 
wife and the simile used is the same, there being no doubt that 
Kalidasa is the original. The occurrence of the very words vagartha, 
samprkta show that the author of the Vasistha Ramayana did have 
Kalidasa before him. 

Dr. Atreya, Dr. Raghavan and Dr. Dasgupta are of opinion 
that it is the Vasistha Ramayana which borrows from and imitates 
Kalidasa. To Dr. Atreya this offers one definite clue as to the earliest 
possible date for the Vasi§tha Ramayana. Dr. Dasgupta observes in 
this connection, “the author of the Vasistha Ramayana whoever he 
may have been, flourished at least some time after Kalidasa. It may 
also be assumed that the interval between Kalidasa’s time and that of 
the author of the Vasistha Ramayana had been long enough to estab- 
lish Kalidasa’s reputation as a poet.” 

4. THE VASISTHA RAMAYAHA AND BHARAVI 

Dr. Atreya points out that the Vasistha Ramayana VI.b.93. 84-85 

srr mawn TtfferqfonfaH: n vi.b.93.84 

’qr gre gn fl fa s i HsutMM i ^ Hte ii vi.b.93.85 

are closely similar to the Kiratarjumya XI. 12-1 3 
iii <4»j gre ! 5gf W T * T e3 q f trfasrfsnr: i 
STWRTtRT farTOT: 'PUtPTfTcTTf'PT: || XI.12 


I 


THE V.R. AND SANSKRIT CLASSICAL LITERATURE 


65 


^ frfiTfftTB^ 5R: II XI. 13 


It is remarkable that the sequence of the verses is kept the same 
though there is some change in b of 85 and b 13. 

Dr. Raghavan points out additional similarities. Thus the 
Kirata. XI. 27 which is one of the fine verses from Bharavi stressing 
the relativity of mutability of values has been used by the author of 
the Vasistha Ramayapa about 4 times, obviously because the idea may 
be described as almost being the burden of the Vasistha Ramayana. 

fosTHTHtsfa STTRT* II XI.27 

fagwvnH qn fr ii n.16.3 


fwsr^ntsfq m^iMife s fafe u m.20.53 

I 60.316 

tiFTTfqtaHHfcT II 

anqgrfc^: ^RtfcT II m.60.32 


3TT#qf fe q ra T fa s q g: I 

f?qrT?*rrf«T II VIb. 102.4 


Further the Vasistha Ramayana III. 19.4 and III.90.14 are 
reminiscent of the Kirata. III.37. 


3T$fqqqq<?U§fq3 rfliteT qfMteq I 
f«T StFq q^HT^fq^T: VTqfcr II III.90.14 

TmTfqq gfefqsftfa gsq i 

*R:5rcn*T3rfaiTT fqq?m srsn^ qi fr q fii^g^ : u m .37 


Dr. Atreya’s conclusion is that Bharavi borrows from the 
Vasistha Ramayana. Dr. Raghavan thinks the case to be the reverse 
as the Vasi§tha Ramayana borrows from many other poets. It is 
indeed clear that in the verses given above it appears that the poet is 
using an idea and expression that has struck him. Bharavi has been 
assigned to c. 550 A. D. and so the Vasistha Ramayapa which is the 
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borrower must be later than 550 A. D. 

5. THE VASISTHA RAmAYATsTA AND MATR GUPTA 

Very little is known about the poet Matrgupta who has been 
identified with Kalidasa and has been understood to be a writer on 
dramaturgy, quoted by commentators in their commentaries on plays. 
By authorities he has been assigned to the latter part of the 6th 
century. We read a verse of his in the anthologies which runs as 

and the Vasistha Ramayana faintly echoes this line in 

fffRT II III. 19.25. 

The reference to masasimi or Simbika is striking. 

6. THE VASISTHA RAMAYANA AND DANDIN 

Dapdin the author of the Kavyadarsa is a celebrated poet. Both 
as a writer on alamkara and as the author of the DaSakumaracarita 
his fame is very great. Tradition once regarded him as the equal of 
Kalidasa as the stories in the Bhojaprabandha etc. show. We have 
but very faint reminiscences of Dandin in the Vasistha Ramayapa. 
Thus VIb.108.5 

RR II VIb. 108.5 

recalls Dapdin’s sentences which begin in a similar fashion. 

Similarly 1.6.29 in the Vasistha Ramayapa 

3T2T R^ITRT RRR.* I 

Rf*T HtfRRTRtn: U 1.6.29 

recalls Kavyadarsa I, where Dapdin is speaking about the gaudi or 
the poet’s way of putting things in a dignified manner. According to 
Dandin, however, the author of the work would be a daksinatya; for 
Dandin points out that the anuprasadhl and fondness for gaurava are 
the characteristics of the dakmatyas. But then style cannot decide 
the problem of the home of the poet especially when we remember 
that writers from KaSmir also reveal these tendencies. 

7. THE VASISTHA RAMAYANA AND BHAVABBOTI 

Dr Atreya points out two verses in Bhavabhtiti’s Uttararama-- 
carita as having parallel passages in the Vasi$tha Ramayapa. Thus 
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the Vasistha Ramayana 

R: ITT R ill I 

*t: rt <r crirt RTfr Rr fk fii n via.ii .40 

I V.72.23 

rEir R^rftr r?t r^trt r fRR# i ill. 100.28 

and similarly Vla.l 1.18,19,30,93,46; III.12.30 all are based on 
Bhavabhuti’s famous 


g R ^ Rfi iR raR ^ fRRtrf^ i 
3TTWaf^p5R^*niTf^RT^ 

3U^t RRT RfRH^R § RcRHR»* II III.47. 

Again the Vasistha Ramayana 111.114.9,6; VIb.49.186 
RR^R?* fRRR$ Rife RR^RRl I 
RRT ST'RfRSTt f^ft^ II III. 11 4.9 

RR*Rt R^ gRR ^R fR g ft R fr I III.114.6 
RtaTcRRT fs r r i 

3T5R?R>T5TT^T*R R*R fR5R R fevfo II VIb.49.18 


are according to Dr. Atreya responsible for Bhavabhuti’s 

fe g re g fr r RRRT ^RTRT ^RHTRfa | 

R^rjftR fRRRfRT $rfir srfRRR: ii vi.6. 


Dr. Raghavan points out two more parallels. Thus the Vasi§{ha 
Ramayana VIb.51.7 

RRraRTTRRTRTcRT Rta 3rr?RfR Rfae: i 


^RffelRT RRT II VIb.51.7 



a fts^HHlR fufr: I 

t^f^RfsrarcTt^FRf RRRRTgifam: ffa#- 

RggfRT grmTts[RRRRu$»g gpfrnn: ii vib.li5.li 


imitates the Uttararama. III.47 and VIb.115.11 is the Uttararama. 
III.29 in full but with a few changes in the first line. To these 
parallels I have to add IV.55.33 

aRRRtRTR fRRlfR: R> R T pRf<3^R3 1 

RT ^RcflRTR ggR ?R R!RIR>: II IV. 55.33 
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which is reminiscent of Bhavabhuti’s 

ar&ftg i 1.27. 

Dr. Atreya observes that a careful comparison of the lines of 
Bhavabhuti with the parallel ones from the Vasistha Ramayana and a 
general acquaintance with the philosophy of the Vasistha Ramayatta 
leave no doubt as to which of the two is the borrower. “We have 
no hesitation in thinking that the Vasistha Ramayana’ must have 
existed in the times of the great poet Bhavabhuti, if not earlier.” On 
the other hand Dr. Raghavan observes : “It is hardly fair to suggest 
that Bhavabhuti lifted from the Vasistha Ramayana. It can also be 
borne in mind in this connection that the chapters VIb. 115-119 form 
a section full of verses extracted from several poems.” King YaSo- 
varman, patron of the poet Bhavabhuti reigned in the latter part of 
the 7th and the first part of the 8th century A.D. 1 We may assign 
Bhavabhuti therefore to c. 700 A.D. Mm. S. Kuppuswami Sastri also 
gives 640-725 A.D. as the time of Bhavabhuti. 2 The Vasistha 
Ramayana hence must belong to a later period. 

8. THE VASISTHA RAmAYANA AND BHAJTA NArAYANA 

Bhatta Narayana, the author of the Venlsamhara is assigned to 
the second half of the 7th century A.D. 

The Vasi§tha Ramayana has one line of a verse 1.16.27 in imita- 
tion of a line in the Venlsamhara V. 27. Thus 

fqSrci 1 1.16.27 

reminds one of the 

srenr 1 v.27 

from the play. The Vasi§tha Ramayana therefore would naturally 
be subsequent to the second half of the 7th century. 

9. THE VASISTHA rAmAYANA AND BHARTRHARI 

Bhartrhari the author of the famous Satakas died according to 
I’tsing about 651 A.D. Prof. S. Kuppuswami Sastri gives his date as 
591-651 A.D. in his Introduction to the Brahmasiddhi (Madras, 


1. Introduction to the Gaudavaho by S. P. Pandit (2nd edition), p. xiv 

2. Introduction to the Brahmasiddhi, p. lviii 
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p.lviii). The Vasistha Ramayana has, as Dr. Raghavan shows 
passages which remind us of the Satakas of Bhartrhari. Dr. Atreya 
has pointed out three parallels between the Vasistha Ramayaria and 
the Vairagyasataka of Bhartrhari, and some additional parallels bet- 
ween the Vasi$tha Ramayana and the Vakyapadlya of Bhartrhari. 
Thus 


u m. 10.33 

f^TF*TT5r fTO# 5TO <UTOTO I III. 10.41 
remind one of Bhartrhari’s 



TO 5TTTOI II V&l. 

It is to be noticed that here in the present case we do find a 
slight change but the first sloka of the Bikaner Ms. and further the 
first Sloka of the Yoga-Vasi§thasara and of Nirvanasthiti is entirely 
identical with the VS.l. 1 2 Dr. Atreya thinks that svanubhutyekamanaya 
is a typical expression of Vasi§tha who does not believe in any other 
pramdna, whereas Bhartrhari believes in the pramariatva of sastra s 
and hence it is Bhartrhari who lifts. 


Again the Vasistha Ramayana VIb. 136.33 



tfNrTOTTOT «RTO wt: STWHWT- 


ii vib. 136.33 

can be compared with V!§.53 with identical expressions, or again 



g?TRTT%r TOffa ^ ll v. 22.31 
fr^- vjrEfaro sumrNi g?r:g?r: i 

fro* vT5t% II V.22.33 

can be compared with V§. 54 for identical expressions as well 
idea. 


as central 


1. Vide Mitra : Notices of Sanskrit Mss., Calcutta, 1880, Vol.J, p. 192, No. 

cccxl and Vol. IX, p. 283, No, 3208. ’ ' 

2. Vikyapadiya, p. 15, Benares edn. 
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Dr. Raghavan pointing out additional parallel passages draws 
attention to the Vasistha Ramayana III. 11 1.8 

JTPT f^ TcTT qRf fsp^T II III.111.8 

where the expression svayattamekdntahitam is used, for this very 
expression occurs in the N§. 7 (NitiSataka) svayattamekdntahitam 
vidhatra. Again in Vasi§tha Ramayana V.93.8 


$ <1 : | 

TOT: II V.93.8 


must be compared with the N§.6 




as the idea of the elephant being controlled with the delicate lotus' 
fibres would indicate. Further NS.77 


5H: Sqfqrfa %3T3: 



l 


is reproduced in whole by the Vasistha Ramayana in 
53: fqfafa f^^5tafs«TT- 
fro t sf q 5P7»nf«R: ftn a Pc q fe qr: $rc3 i 
Wcftfq q*5«IN<rt: flfj 

^ faRTcT^f^f * %«ftqg: ll VIb.115.6 


a section on the description of manifold objects where the Vasi?tha 
Ramayana draws upon many poets and hence is not likely to be the 
original as Dr. Atreya would be disposed to think. Again the Vasi?tha 
Ramayana Via. 127.39,40 

3TfTOT?q 3 3Tf73xf 3 33> 3 ** fTO3: I 

TO3^3 grFITfH 3% 4>3ff«T It VIa.127.39 

aSSW*t*lTcMclta>Ktfa*»5ta333l3f3 I • • 

3 ll VIa.127.40 

remind us at once of some verses in the N§. describing the greater 
force of Fate and Destiny (lala(alekha). Dr. Atreyat points 'OutPMWP 
passages from this text which compare with V& 1. A third echo of 

this verse is in Via. 11. 85. — — — — - — — ■••• 

While discussing the relationship of the Vasistha RSmSyan^and 
Bhartjhari, Dr. Atreya gives undue importance * to thfe" ex^tfssiop 
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svanubhutyekamanaya. He has no doubts that the expression or verse 
belongs to the Vasistha Ramayana and that it is Bhartrhari who 
borrows. He remarks : “The first sloka of the VS. is in imitation of the 
Vasistha Ramayana III.10.33 and 41. This sloka occurs in exactly 
identical form at the beginning of the Ms. of the Vasistha Ramayana 
found in the library of His Highness the Maharaja of Bikaner. It can- 
not be mere chance coincidence. The whole of the Vl§. appears to be 
an imitation of the Vairagya prakarana of the Vasistha Ramayaria and 
has other slokas either identical with or written in imitation of the 
corresponding slokas of the Vasistha Ramayaria.” Certain Mss. of 
the Vasistha Ramayana have the V& 1 as mangala sloka but this is 
not an argument powerful enough to wipe out completely the stamp 
and authorship of Bhartrhari. The very definite and convincing evi- 
dence of Somananda, the author of Sivadr§ti, refutes Dr. Atreya. 
Somananda lived in the latter part of the 9th century. Dr. Raghavan 
Who has studied the problem carefully remarks : “This verse, V§. 1 is 
certainly Bhartrhari 's and not of the author of the Vasistha Ramayana. 
In chapter II of the Sivadrsti, Somananda takes up Bhartrhari for 
criticism. After the criticism of the Sabda-Brahman of Bhartrhari 
appears a criticism of Bhartrhari's Advaita as embodied in a verse of 
Bhartrhari’s and this verse is V§. 1. Every word and concept in this 
verse of Bhartrhari — svanubhuti, kaladyamvaccheda, santatejas and 
cinmurti — is critically examined by Somananda. It would, therefore, 
be very clearly proved that the present verse is undoubtedly a verse of 
Bhartrhari. This would also remove the doubt lingering in some 
quarters that the three Satakas (where this verse occurs) are not 
Bhartrhari’s works. Scribes must have added this verse at the begin- 
ning of the abridged Vasistha Ramayana Mss. It must be borne in 
mind that this verse, in its entirety, is not found in the Vasistha 
Ramayapa itself; it is not found, in entirety, in the abridged version 
of Abhinanda; it is found and that only in some Mss. of one of the 
smaller abridgements. Such a phenomenon of an addition of a 
mangala Sloka from a different source is not a rare thing or an 
impossibility.” Dr. Raghavan points out that in Madras Library 
Ms. D. 1982 of Abhinanda’s epitome, there is a similar scribe-added 
mangala sloka on Daksinamiiirti from some other source. From all 
this it would appear very clear that the Vasistha Ramayana has 
acquaintance with the Satakas of Bhartrhari which in the days of the 
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author must have been very popular and on which he draws in his 
usual manner. Dr. Atreya’s conclusion that in this case Bhartrhari is 
the borrower, therefore, is to be discarded. 


10. THE VASISTHA RAMAYANA AND BANA 

Bana wrote in the first half of the 7th century A.D. The Vasi§lha 
Ramayana has some ideas and expressions borrowed from Baca’s 
Kadambari. It is certainly not reasonable to suppose that Bana picked 
out from the Vasi§tha Ramayana as would be the conclusion almost 
forced on us if we accept the date of the Vasistha Ramayaija which 
Dr. Atreya has proposed. 


Thus in the Vasistha Ramayana, we read 


3TT35T: 


1 


U III.19.23 

which is from Bana’s description of King Sudraka in the opening of 
Kadambari (p.8) where the very words adarsah sarvasastranam occur. 
Similarly in 111.46.15,16 ;:1 

U lll.46.15 

ifzesi ?r*r: ii iii.46.16 

describe the dust raised by the army and contain the ideas that the 
world itself appeared to have entered a womb. These two ideas are 
taken from Bana’s description of the marching out of Candrapnja’s 
army. In the Kadambari (p.221) we have 

Thirdly there are echoes of the advice given by Sukanasa to Candra- 
pi^a in the Laksmininda, especially in 1.13. Thus _ 

tnn fj| q 3% 3v5T q fqsreqTfw I 1,13.4 

is almost identical with Baua’s \ :"V 

h ilinft to* i p.i 99 ’ ; , ' ^ 


Again 


^#>*H4fqRiT<Stq I 1.13.5 
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is almost identical with Bana’s 

I p.201. 

Yet a third place is 

qm fj; fcmr »r^n g^t 1 1.13.12 

based on Bana’s 

f*i... 3 nsrnra<V qtareftfemonq i p . 201. 

Again in 1.13.15 we have 

TT|?CJT fgr%%?Sk I 1.13.15 

which reminds us of Bana’s 

TTff^T^T I p.202 

Again IV.49 has the description of a big kadamba tree for a whole 
canto where IV.49. 13 




<1 IV.49. 13 


is after a passage in Bana’s description of the salmali tree in the 
beginning of the Kadambari 




Yet another place which reminds one of Bana is III.l 6.10-11 which 
refer to the various pastimes like the prahelika etc. which is after 
Bapa’s description of the various pastimes of the kings in the court 
of Taraphja. 


In one place the Vasistha Ramayana 11.12.11-18 

'Tpaw ^ 1 11.12.14 


is a very clear imitation of Subandhu and Bana, especially of the 
latter. The prose of the Vasistha Ramayapa is written in two styles, 
the purely literary in the wake of the acknowledged masters of Sanskrit 
prose like Bapa and Subandhu and the simple yet dignified philoso- 
phical style in the wake of the Upanisads and the ackowledged master 
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of this style, the great Samkara : thus the Vasistha Ramayaija 
II.13.9-10; ni.93.2-15. In another place III.104.25 

^ I III.104.25 

the Vasistha Ramayana refers to the recital of the holy historical 
works like the Mahabharata perhaps just as Bana refers to the public 
recitals of the Mahabharata in the times of Srfharsa. 

All this would go to prove that the Vasistha Ramayana has been 
written by a writer who was thoroughly acquainted with Bana and 
has tried to imitate him. 


11. THE VASHSTHA RAmAYANA AND ANANDAVARDHANA 

Anandavardhana, the author of the Dhvanyaloka was at the 
court of King Avantivarman in KaSmlr, 855-884 A.D. The author of 
the Vasi§tha Ramayana, a critical student and master of kavya and 
alamkara shows acquaintance with the dhvani theory as propounded 
in the Dhvanyaloka, and what is more, he reproduces one of Ananda*s 
own verses quoted by him in his Dhvanyaloka with some changes as 
usual. Thus the Vasi§tha Ramayapa has in VIb.197.15-17 


?r^ 5 m^f«T n vib.197.15 

ifJTHsfb m II VIb.197.16 

firartl i 

WTlfiPTci cTFUnjfact utfbfo ll vib. 197.17 


This is a discussion about the vacydrtha and the dhvanyamanartha of 
the sastras, the trivarga and brahmaprapti respectively. The author 
to make the point about the dhvani clear, takes the analogy of the 
lavariya of women, distinct and surpassing in their body and build. 
There cannot be any reasonable doubt about the fact of the last verse 
of this passage (17) being based explicitly on the Dhvanyaloka 1.4 

SIcflUHW ctfcrSlftcT I 

l| 1.4. 

Again the last verse of the Chapter 190 of Vl.b. 

in H3T 

gfenf qp<fdrgg g T 4 f^tft^n 5 tfafereft I 
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^ i 3irqq?I*«q f^TRferFT faqf'JRT fafri 

q 4>facTT Tt ^pirTT W. II VIb. 190.80 

is almost identical with Ananda’s own verse quoted by him in the 
Dhvanyaloka (p. 227, Kavyamala edn.). Ananda’s passage runs 

•••n^TFcTTmmf'T qFTTFq?HT>Tcq I 

— 

HT STTIR^rfl THPTHfacT qgT 

?feqf qfTfqfomqfsmql^m ^ qqfeat i 

rt g aixt^mrcg fagnrqrq) qq 

^FcTT qg ^ 5T3ETnf3«reTOJT cgr^fq^q giqq II 
gcqq fq^qTdqq^qfaT^qtfqqqr^q 
eqfasi^q HT>Rq^ I 

One wonders if Dr. Atreya would suggest that here also Ananda is 
the borrower and the Vasistha Ramayana is the original. Dr. Raghavan 
rightly observes : ‘It is clearly impossible for Dr. Atreya to suggest even 
here that the Vasistha Ramayana is the borrowed.’ 

Another verse which occurs in both the works, the Dhvanyaloka 
(p. 1 80) and the Vasistha Ramayana is the famous 

*Tcq RfitW: TTRT: tf?q 7*TT fq^qq: | 

II vib.93. 97.60. 

12. THE VASISTHA RAMAYANA AND UDBHAJA 

Udbhata, the commentator on the Natyasastra of Bharata and 
on the Kavyalamkara of Bhamaha, wrote a treatise, the Kavyalam- 
karasamgraha, and lived in the times and at the court of King Jayapida 
(779-813 A. D.). It is from his time that orthodox alanikara writers 
began to speak of nine rasas including the Santa. The Vasistha 
Ramayana in VIb.41 .6 

TH*Tqfqq>rcT®q 3?q?cqfa?iqqq: I VIb.41.6 

possibly refers to the ‘new’ as well as nine rasas by the slesa in 
navaih; really navaih would go with abhinayaih. 

13. THE VASISTHA RAMAYANA AND RAJASEKHARA 

Rajasekhara, a poet, dramatist and critic, inasmuch as he cites 
Anandavardhana is later than him, and is assigned to 880-920 A.D. 
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The Vasistha Ramayana shows its acquaintance with RajaSekhara’s 
ViddhaSalabhanjika and the Kavyamlmamsa. Thus in III.29.47 




we meet with the fancy of pitchy darkness as capable of being seized 
by hand and this is taken from a verse in the ViddhaSalabhanjika III.6, 
a verse which Rajasekhara quotes in his Kavyamlmamsa also. 




cR: II CG.O. 


sm 


where fancied descriptions are given. 

Again onp.59 of his Kavyamlmamsa, Rajasekhara quotes a verse 


PTTjT I 

He follows it up by another verse which is its adaptation with its last 
line in tact. According to Vallabhadeva’s Subhasitavali, verse 555, this 
is a verse of one Prakasadatta, but according to the Saduktikapiamfta 
of Sridharadasa, it is a verse of one Madhukuta. Of both these names 
we possess little or no information. The author of the Vasistha 
Ramayana must have seen this context for in VTb.115.46 


dWfipTTfd *FT% 



^ 11 Ylb.l 15.46 


it turns off its own samasyapiirti of the same last line. This occurs in 
a section of the Vasistha Ramayana which is clearly based on lines or 
ideas from other sources and there is no possibility of the Vasistha 
Ramayapa inspiring Rajasekhara. 

14' the vasistha rAmAyaha and the nAtyaSAstra 

Wide as the range of scholarship of the author of the Vasistha 
Ramayana is, it is no wonder if he shows his close acquaintance with 
the Natyasastra in general. Thus in VIb.41.6 

WJ t wEremg q gg sre g ftreq re: I VIb.41.6 
with a pun on the word navaih he is referring to the nine rasas. As has 
been pointed but by Dr. Raghavan, Udbhata, 779-813 A.D., ^respon- 
sible for this idea of the nine rasas, for it is from his time that 
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orthodox alamkara writers began to speak of nine instead of eight 
rasas as Bharata had taught. Further in IH.110.19 

trgTp^r u 111.110.19 

the author of the Vasi§tha Ramayana lifts the words of Rudrata 
(800-850 A.D.) as his words are 

\ KL.12.4 

Further the author appears to agree with the view of some writers in 
Dramaturgy that the nafa has the enjoyment of rasa while he plays 
the part in a riipaka or a nafaka. Thus having stated that 

» 111.19 

he goes on to observe in H1.1 10.49 

<m%S lT gq T <^ ^ ffiwnq I III. 110.49. 

Bharata and authors like Visvanatha who follow him think that the 
nafa does not experience the rasa (N.&26.17, 18, 19; S.D.3.19). It is, 
however,Dhananjaya, the author of the DaSarupa (994 A.D.) who in 
4, 42 expresses the view that the nafa has the experience of rasa, and 
therefore the author of the Vasistha Ramayapa is following the 
DaSarupa. Again the idea of a nafaka is beautifully used in III.102.35 

qfT fcqfc T I III. 102.35. 

III.81.19 is another place where occurs a reference to the nafaka and 
abhinaya. Further, we have the statement of rasa in 


inerte ST: n«i<w> nB[ \\ VIb.l 17.11. 


The pun on the word rasavad is obvious and the words in the verse 
especially viviktahrdaydmbhojam and hrdaydhladanam param deserve 
notice. 

15. THE VASI5THA RAmAYANA AND THE 
hitopadeSa, paNcatantra 


In III.99.41 , the author of the Vasi§tha Ramayana refers to the 
popular story ‘Laukiki gatha’ as the commentator puts it — of the 
meddlesome monkey — as given in the HitopadeSa and the Pancatantra 


*T4T 1 


fjj am w m.99.41. 
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The verse is a clear and complete summary of the said story and the 
wording of the second line suggests the possible source of the same. • 

16. THE VASISTHA RAMAYANA AND 
THE VETALAPAftCAVlMSATI 

In VIa.70.73, the Vasi§tha Ramayana narrates a story of a King 
and a Vetala. The vampire catches him and puts certain question 
which if not satisfactorily answered would end in the punishment of 
being devoured by him. This story is obviously very strongly remini- 
scent of the story of Vikrama and the Vampire which describes a 
similar meeting of the two during a night. 

17. THE VASI$THA RAMAYANA AND ANONYMOUS WRITERS 

The Vasistha Ramayana in the chapters 115-116 of VIb. des- 
cribes several objects like mountains, rivers, towns, sun, moon, etc. 
One comes across many jatis, anyoktis and also utpreksas, some of 
which we do feel as others’ verses but we are not able to identify 
these other authors from whom the author of the Vasistha Ramayana 
has borrowed. Thus for example, VIb. 11 6.80 is 

*JVT- 

ggwffr nre f«refriT<r>f're?r ! 5SF% i 

a kokilanyokti and is found anonymously both in the Sarangadhara- 
paddhati and the Subha$itavali. 

18. THE VASI5THA RAMAYANA AND MAMMATA 

The Vasi?tha Ramayana is acquainted with the KavyaprakaSa 
of Mammata, as can be seen from VIa.22.22,23. The text is 

^ 5TT5I5rhF?r II VIa.22.22 

5 % zr% fani srm n via.22.23. 

The Vasi§tha Ramayapa is speaking of the Vedas, the Puraijas and 
the Itihasas in 19-22 and the 23rd gives the moral of the Ramayana. 
The wording here can be compared with Mammata’s 

H OTT lfiwfi l fa ^I^f...Kp. 1.2. 
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Another significant point is the order in this particular Vasistha 
Ramayana passage — the Vedas, Puranas and Itihasa is the same as 
given in Mammata’s vftti. According to Prof. A. B. Gajendragadakar, 
Mammata flourished in the latter half of the flth century. The 
Vasi§tha Ramayana which shows its acquaintance with Mammata 
must belong to a subsequent date. 


19. THE VASISTHA RAMAYANA AND THE SUBHA5ITAS 

The Vasistha Ramayana has, as a matter of fact, many 
subhasitas in it. As Dr. Raghavan has pointed out, some sections of 
the work appear to a very large extent based on the compositions of 
other poets. The author of the Vasistha Ramayapa is a very 
gifted poet. He sees a verse almost readymade before him, thinks of 
his own context, makes a slight and subtle change and produces a 
very fine verse which serves his purpose. Attention may be drawn to 
V. 18.61 which is a clever modification. Thus 

arsf %f?r wn i 

44K4Pt.dP Ti § ll V.18.61 


and this may be compared with the famous 

arif fjrsr: q*Wq i 

§ qgsfe w 


or again 1.14.13 

qTTtsfq%fq>q: 5TTC4 5TPT ST TlftpuT: I 

VfRt « 1.14.13. 


Or again in 1.28.17 

foren??! feura m: i 

snr sgfaqq qnr qpfr qqqfq 1 1.28.17 


has evidently before it Bhartrhari’s 

?tt gqfqr- qq 

cTUq qq: 11 


as the tone, construction and words mahan , sarvam and Sf nrtipatham 
show. Or again we have a very clever turn given to Bhavabhhti’s 
3rfqfcUT5TqTHT - < 1 ^4 I in 

fawrfq: qtqrfqftcrtsRg i 

^ qrremt: a vi. 55 . 33 , 
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This power of selection and adaptation of ready material is 
simply astounding. The composition is a result of a very thorough 
study in which material has been assimilated in a masterly manner. 

20. THE VASISTHA RAmAYANA AND ABHINANDA 

The importance of Abhinanda from the point of the criticism 
of the Vasistha Ramayana is very great. He is said to have written 
the Laghu-yoga-vasistha ( LYV. ), an epitome of the Vasi$tha 
Ramayapa; and so naturally his date would fix up the upper limit 
for the Vasistha Ramayapa. But unfortunately the problem is not so 
simple and the solution by no means easy. It is generally believed 
that Gauda Abhinanda of Kasmlr is the author of the LYV and 
that it is this very Abhinanda, the author of the Kadambari-katha- 
sara, son of Bhatta Jayanta and who flourished in the first half of the 
9th century. 

Dr. Atreya observes : ‘By the middle of the 9th century the huge 
work — the Vasistha Ramayapa — of about 32,000 slokas was summaris- 
ed into aYoga-Vasistha-sara or LYV of some 6000 slokas by Abhinanda, 
a Gauda brahmapa of Kasmlr. This fact is accepted as true by 
Konow, 1 2 Keith 3 and Winternitz in his Geschichte der indischen Littera- 
tur. 3 A Ms. of this Yoga-vasistha-sara is reported by Hall 4 to be- 
existing in the Government Sanskrit Library, Benares. The LYV has 
also been published by the Nirapayasagara Press, Bombay, 1887. 
Gauda Abhinanda was the son of Jayanta Vrttikara. His great-great- 
grand-father lived under the King Muktaplda Lalitaditya of KaSmir, 
whose succession to the throne according to Btthler cannot have taken 
place before 724 A.D. Gauda Abhinanda must, therefore, have lived 
about the middle of the 9th century. 5 Dr. Atreya accepts this and 
proposes an earlier, pre-Samkara date for the Vasi?tha Ramayapa. 

Mr. Divanji observes 6 in this connection : “I have seen the 
abridgment by Abhinanda to which Konow refers and whom he places 
in the middle of the 9th century. This is no doubt an abridgment of 


1. KarpuramanjarT, HOS, Vol. IV, p. 197 

2. Catalogue; Bodeleian Library, Ms. 850 

3. Vol. Ill, p. 444 

4. Bibliography, Vedanta, Ms. No. CXLIV. 

5. Stein Konow, Karpuramanjari of Rajasekhara, HOS, Vol. IV, p. 197 

<>. Proceedings of 7th AIOC, p. 26 
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the present Vasistha Ramayana; but for Konow’s inference as to 
its author having lived about the middle of the 9th century, I am of 
the opinion that it is based on a very shaky foundation. In the first 
place, it is based on the assumption that RajaSekhara, the author of 
Karpuramanjarl is mentioned in the SQktimuktavali as a contem- 
porary poet by Vasukalpa and Abhinanda. That assumption is based 
on a statement to that effect in Aufrecht Cat. Catalogorum (p. 502) 
which, in my experience in the case of Madhusudana Saraswatl’s and 
Samkara’s works, has proved to be not a very safe guide, because his 
information was based on facts supplied to him by several persons 
who were not always sufficiently critical in drawing inferences. 
Secondly, although he is aware that there were two Abhinandas, and 
their father’s names differed, he has taken them to be one and the 
same individual on the authority of Dr. Biihler. Assuming for the 
sake of argument that Biihler’s view is correct, Abhinanda is said to 
be the great-great grandson of an unnamed man who lived in the time 
of Muktaplda Lalitaditya who is believed to have ascended the throne 
of Kasmlr “not before 724” and from that it is inferred that Abhi- 
nanda must have lived in the middle of the 9th century, i.e., about 
850 A.D.” Mr. Divanji thinks that the present Vasi$tha Ramayana is 
a composition of the first half of the 10th century or any time after 
that. ' Further he argues that the argument based on this abridgment 
by Abhinanda presents a somewhat insurmountable difficulty, yet the 
evidence of the composition of the Vasistha Ramayana during or after 
the second half of the 10th century is so strong that this ‘Abhinanda 
argument’ cannot be given a preponderating weight and some other 
explanation is to be sought to explain the anomaly. The entire theory 
of Abhinanda is a structure of assumptions and guesses. 

Prof. S. Bhattacarya remarks :* “The LYV or Moksopayasara 
which presupposes the bigger work (described in I.O. Descriptive Cata- 
logue, Entry No. 2424) is a work in 92 verses by a Bengali writer, 
possibly a North-Bengal writer, named Abhinanda Tarkavaglla with 
many titles, Gaunamandalam-laikaraparidita Samidviveka etc. who 
is thus to be distinguished from the famous Gau^a Abhinanda of 
Kasmir, the author of the synopsis of the Kadambarl. A commentary 
on this LYV is written by one Mahldhara of Bengal, the Ms. of which 


1. Proceedings, 3rd AIOC, p. 553 
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is dated Vikram Saihvat 1654, i.e, 1598 A.D. Thus Prof. Bhattacarya 
has nothing to say about Abhinanda of the 9th century and Dr. Atreya 
thinks that he has not seen the LYV of 6,000 verses by Abhinanda. 

Thus we have two Abhinandas, one of the 9th century, Gau^a 
Abhinanda and the other Abhinanda hailing from Bengal belonging 
to a much later period. Matters become all the more complicated 
when we find Dr. Raghavan announcing :“we know of two Abhinandas 
both of them Gauda. One of them is the author of the Ramacarita, 
patronised by Haravarsa Yuvaraja. The author of the LYV cannot 
be this Abhinanda, son of ^atananda. For his time is c. 900 A. D. 
and he is definitely an older contemporary of Rajasekhara, if not 
actually earlier. 1 Not only does Sodhala mention him before 
Rajasekhara, but also if Saduktikarriamrta (P.O.S.,p.l94) saujanyafft - 
kura etc., a verse of an Abhinanda on Rajasekhara, is a verse of this 
Abhinanda, Rajasekhara must have been a younger contemporary of 
Abhinanda. 2 As I have tried to place the Vasistha Ramayana after 
Rajasekhara, it is not possible that this Abhinanda made the samgraha 
of the Vasistha Ramayana. 

Besides there is direct evidence to prove that the Vasi§tha 
Ramayana was produced after the time of Abhinanda, the author of 
the Ramacarita. In the Vasistha Ramayana VIa.128.81-94, we have 
a hymn on Rama as God which is for the most part, reproduction 
from Abhinanda’s Ramacarita IX.8-66 with omissions and occasional 
changes. Here are the parallels. 


THE VASISTHA RAmAYANA THE RAMACARITA 

w i frir *r tut: ynq; i 

fHpgT'TTft 1 181 faVTq Cl l8 

TPT: I armfefttR: sfaTTR 1 

^qtTTfiRtTTF:SRRrT5TRri^r:ll82 JUT. 5P?raT* 

ii* srcrfcrr 


spf frffcr grPra: i spt Pn^jlMd: 

mm ; i ' 8 3 

sr zt I ' apt 



j Introduction, Ramacarita, GOS., p. XXI. 
2 introduction, Suktimuktavali, GOS., p. 15. 
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n84 an^feFfferreft ^rrrtfw^ r ui4 

sRp^Tb ^TRJT^: STfattji'Rlfw. I gi fa^llvf wfcFWtf fSTRTCT: I 

^?5T'iflcrsr^f?T:^f^Ti<^«T:^ , W^ 4^185 ^F4<rS r ^5 rg f cT: 5T f > faff T: yTI H^ I 1 1 5 

apf ^%«iinTf?rrf?nr: i arif ^41*^1 ^R^ww^tifdAi: nl6 


:ll86 ^TCT^T^^f^rW5^fts^r:ill7 
an* f^arrgT i sr# writ ^gsTf-w ^rgT i 

aTW^WR^^: 1187 3PT?rw WfT%W: W Ul8 

3jmDW 'jjWcI 41 J IMl I T^^i': ^RT I aRTtsW ^ftTf wTHT^^: I 

frwfw fww?q«n^ii88 ww fwwfw w*rTR¥'rt f^er^qen^ H20 

f^5Tzft SRFRT ^r ^3RIT I fww*ft fwffiJrifc 5PFT5T ^RTT 1 

sreftefR: ^quRR5^l^' 1189 STdtefR: HT^Rr II 29 

3RT «RT: gcft WFT TT: JfTRj; I TT3TT SSRSt 3FW: gwt UW I 

ET^r: W ^RT^stsfr EFW: sr 5^JStsfr 

WtsgWT 1190 jfrsgqT 1150 

fT ^HTwgwr qTWMifs^nRr: i fT ssptipjtt ^pr fr qrawfim' forr i 
5THH^4TT^?ft4>>4Te!Dr:%3t7Tg-:||9l WHTRnTRW Wfaft R’SEHT: %3T *RT: 1151 
TTW S«T W WTRTr^nT : 5*rn; I TPT IcZRraWfsqTRRR?r:5R: jwei; I 

TDT: TDTRrrRRaq-if: 1192 W W JT'RN<qfdfg?fcft fe fo j E R re: 1157 
tpt whPcT aiIPm: i fw^rtflfeiroTirT tpt 'Jii’-iPcr if) Pm: i 
W^T ^RTTRlTir *FT Wtfm 5TRT: 1193 CWWTSRTHT 4FT Asqfiq^ §TRT: 1165 
T^ftTEft^^Fd *HRTTpTfr I ^W, WSR fcnTTfg-qfqW^f f%TfWT I 
w%g p^r ^ f^ sq-TfRTT fT n94 *nrwrPT% ^srw 1166 



It is significant that in the Vasi§tha Ramayana 81 d and 83a-b 
the correct reading is to be had from the Ramacarita. Anandabodha 
muddles with the wrong readings before him. 

The other Abhinanda — other than Abhinanda of the Ramacarita 
— is the son of Bhatta Jayanta and the author of the Kadambarikatha- 
sara. It is ‘unhappy’ that Dr. Atreya makes these two Abhinandas 
identical on p. 38 of his thesis. This Abhinanda, son of Jayanta, was 
also of the same time as the other Abhinanda and it is not easy to 
take him either as the author of the LYV. I have tried to place the 
Vasistha Ramayana after Rajasekhara, and even after the end of the 
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10th century. The identity of the Abhinanda who epitomised the 
Vasi§tha Ramayana must be left an open question: In all probability, 
he is a later and third Abhinanda, and into this question let me enter 
some other time.” Thus does Dr. Raghavan express himself in regard 
to this Abhinanda problem. 

Thus here we have now three Abhinandas, two ^ auqa 
Abhinandas, one the author of the Ramacarita which the Vasi§tha 
Ramayana knows and the other is Abhinanda, the author o t e 
Kadambarlkathasara whose relationship to the Vasistha Ramayana is 
open to serious doubt. The third Abhinanda Tarkavagisa is the author 
of the LYV. or Moksopayasara. He is, according to Prof.Bhattacarya,a 
writer from Bengal and his work was commented upon by Mahidhara 
of 1598 A.D. Though of small fame when compared with the famous 
Abhinanda of Kasmlr, this Abhinanda of Bengal also was a great 
accomplished scholar as his titles would show. It is significant that the 
Ms. in the Govt. Oriental Mss. Library, Madras— vide Rangacharya. 
Catalogue Nos. 1892, 1893, 1894, 1895, which is called LYV. or 
Jnana-Vasistha — an epitome in 44 sargas in Telugu script gives tne 
name of the compiler as ‘Kasmir-Pandita.’ In Sanskrit literature sucn 
confusion of names and dates is too common and of frequent 
occurrence. Konow, Biihler, Keith all have relied on guesses and 
unreliable information. Was this Abhinanda, responsible tor a 
summary called Gauda on account of the land whence he came and 
so this helped the confusion and he was indentified with the amous 
Gauda Abhinanda ? As Dr. Raghavan has shown the Vasi§tha Rama- 
yana is later than Abhinanda of the 9th century. The Padacandnka 
described in I.O.Cat. entry 2399 is a commentary on the LYV. and 
is ascribed to Ramanandatlrtha and if this is the same Ramananda- 
tirtha who died in 1377 A.D., then this would fix the lower limit for 
the LYV. and Abhinanda, and if it is a commentary on the Vasistha 
Ramayana then it would help in fixing the date of the bigger text. 
Anyway, all things put together the Laghu Yoga-Vasi?tha is not a 
work of the 9th century. Dr. Atreya’s efforts to assign a pre-Saihkara 
period on the strength of the summary by Abhinanda is unconvincing 
and strange as it may appear but then it is the Vasi§tha Ramayana 
that would put the lower limit for our Abhinanda whose identification 
is yet an open question; for the date of the Vasistha Ramayana can 
be fixed in a more or less definite manner on other counts. 


CHAPTER IV 


THE VASISJHA RAMAYANA AND SANSKRIT 
PHILOSOPHICAL LITERATURE 

All critical students of the Vasistha Ramayapa are no doubt 
struck by the very strong Buddhistic tone that the work reveals and 
which has made scholars to ask themselves the following questions : 
Are we dealing here with a Buddhistic work or with a Brahmanical 
work under Buddhistic influence or an intentional Brahmanic modi- 
fication of Buddhistic ideas and philosophy? What is the precise 
relation of the Vasistha Ramayaria to Brahmanical sacred literature 
and philosophy? The search for material to answer this question is 
interesting as well as instructive. It reveals that the Vasistha 
Ramayana presupposes almost the whole of the Vedic literature and 
that it has its core, the central thought based on the Upani§ads. 

Thus beginning with the Rgveda we find the famous Purusasiikta 
X.90 reflected in VIb.20.3 and 9 in particular. Thus 

sTneqsresrpfeT ferns sefor i vib.20.3 

refers to the central idea of the Rgvedic sukta and again in 

STTct I VIb.20.9 

is an idea where even the words come from the Vedic 
’stJSHT 5TCT: II X.90. 13. 

The same idea of Virat is again used to its own purpose by the 
Vasi§tha Ramayaria in VIb.73 and 74 

Leaving the Veda we come to the Brahmaijas which teach the 
kriyakando and the attitude of the Vasistha Ramayapa towards the 
kriyakanda is reflected in 

fa qrerreqTrestn * i %Tfatrr 1 

Sq&STT: SCTRnf^RT II 11.10.41 . 

In these words Lord Brahma advises Vasi?tha to instruct men regard- 
ing the path to . salvation. The kriyakanda is not to be condemned 
in the Buddhist manner. Yet its view is in the wake of the jhanakanda 
that the fruit of the kriya , is a limited one. Thus 
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*T5T5F#Tf*T l 

s^pt «T c !rtffT u v.9.38. 

The primary and perhaps the only use of Vedic kriya is the purifica- 
tion of mind. It is said 

II IV.51.5 

qtT%HTRrrm *rn* feed* i 

^cTT^eRI RTrd*ridRT<HtM« II IV.51.6. 

It is, however, when we come to the jnanakarida or the Upanisads 
that a good many similar ideas and expressions are seen to occur in 
the Vasistha Ramayana. Thus 

*TcT: Rqffiq V(cTrf5T afemfei fesRTTfa ^ I 
*nfer <reif ?m: n 1.1.1 

is obviously based on the Taittiriya III. 1, the Brhadaranyaka II. 1-20 
andll.5.11. Thus the Upanisadic passages run 

*Tcft wfe ^?nfe snudr, sumfe sifefer, 

and 

— 3ttc*pt: w?f snwr: vftqtr: ^tt: 

Raffin’ ^ttT?t sg ^fi ar ereftq PmcR?*re i 
Scttfefe STTOT: # t!Tc*T Ife T tfe Hem* I Brhad. II. 1.20 
and again 

HUT Rqqf---3TfiR^ HTrH fe H ^ ffa ^UTfe I 

Further the Vasistha Ramayana 1.1.15 

H H%H H%fHfcft: qtROTT SHUT H HT I 
utthhthh quqtssHfer nrgHg ii 1.1.15 

has the Brhadaranyaka II.4.2 and III. 5 as the basis. 

••• H gu m m h a rTHi ftu fe^H gfe i n.4.2 
••• UHR H fe fefcqT su^mr: gHHHTmsH feumrrinTsr 
«g?qnmr fewTH*? =srrf% i m.5 
Again the Vasi§tha Ramayana III.5.5 has a part 

zrcft srrsit . c . : 

which is identical with Kena 1.3, 4; and Taittiriya II.9. - 
The Vasi§tha Ramayapa III.7.1 

IT T*H qffeU: qfUP* HR* fef®fe I 
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has as its source the Svetasvatara 6.10 and 13 

^r: and 5TTc^T ^ I 

In the same chapter III.7, the 10th verse is 

u m.7.10 

which is identical with the Mundaka II.2.8. 

In the Vasistha Ramayana III.1 14.14 

and in IV. 11. 46 

are based on the famous mahavakyas of the Upani§ads. 
Again the Vasistha Ramayana IV.37.7 

5T5? TE JpST snsnfe TTStW I 
EtsiRMO vi 5T^T S*nTT*pT tffcqcT: II IV.37.7 
is based on the Katha II. 1.3 1 

^ *T*f SlSSFreifo* WfHEJ t - 

^ar fd an T T f cT fenat qftfaB g a ar<j[ n n.1.3. 


Further the Katha 1.3.14 

qmra snnt smfosfce i 

spzv ^va fafsraT fn q srere E q qt n j 3 14 


forms the basis of the Vasistha Ramayana IV.46.23 

W 5T5T: II IV.46.23. 



Again the Vasistha Ramayana V.13.5 makes use of the Murujaka 
II.2.8 tasmin dfsfe paravare... 

The famous Chandogya passage VI.1.3 

^tT«ja «TcT autcf Ecf 3Tf^5TTcT etc. 


is responsible both for the construction and idea in the Vasistha 
Ramayapa V.35.19 

3i»i5gB?r i 

qpfr qfera BFR[ II v. 35 . 19 . 

The Vasi§tha Ramayana VIa.34.30 

gfinf SllRWcftcf I 

* aa r re i pf «T q^ntfw: u VIa.34.3Q ’ : 
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is evidently based on the Mandukya 12 

fsratet?! sncfa 

it qar I 

The Brhadaraoyaka is expressly mentioned in 
q^ «fte?*T **«KW»Tftg l 

HgsiT qf 5 sffitfT Ml f^TW II Y. 71.57- 
The Svetasvatara III. 16 is verbatim taken up as the V.R. VIb.14.9 
qTfqqRFcT cT?H^rftsfe%flg^ I 
5Rcr: f?TBf?r II 

Towards the close again the Vasistha Ramayana closes on a very 
frank Upanisadic note by taking up the Chandogya III. 14.1 in its 
VIb.216.25 

ir?*rsr if? asratfafa ^ i 

arfra aa: ii vib.2i6.25 

It will thus be seen how throughout very important passages 
from the earlier Upani§ads have been taken up by the Vasistha 
Ramayapa. What is still more worth-noticing is that all these passages 
have very great doctrinal significance and are practically the moha 
vakyas of not only of the Upanisads but of the Vedanta philosophy. 
In the Vasi§tha Ramayana also they have been used for doctrinal 
purposes and the author has tried to honour and abide by these 
texts so far as his fundamental position allows him. Resting on such 
texts for some of the very important doctrines of the Upani?ads, the 
first prasthdna of the Vedanta, it is no wonder if the Vasistha Ramil 
yana bears similarity and occasional identity with the Bhagavadglta 
and Gaudapada-Karikas which in their kernel have an Upanijadic 
core. 

The Vasistha Ramayana has similarities with the later Upjmisads 
as well. Dr. Atreya has pointed out all the parallels inhiswork.'He 
prefaces his study with the remarks : “A number of the minor Upani- 
sads.take their material wholly or partially, very often verbatim from 
the Yoga-Vasistha... It is very difficult to find out what has been 
borrowed from such a huge work when there is no index of the work 
available. The following is the general account which is supported by 
detailed tables of the identical si okas. 
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Almost all the six chapters of the Maha-Upanisad except the 
first which is in prose; all the five chapters but the introductory por- 
tion of the Annapurna Upanisad; almost the whole of the Aksi 
Upanisad; the second which is the main chapter of the Muktiko- 
panisad; 50 slokas of the Brhat-sannyasa-Upani?ad; 1 8 slokas of the 
Sandilya Upanisad; 10 slokas of the Yajnavalkya Upanisad; 3 slokas 
of the Yogakundali Upanisad and probably one sloka of the 
Paingalopanisad seem to have been taken verbatim from the Yoga- 
Vasistha as would appear from the following tables : 


1. THE VASISTHA RAMAYANA THE MAH&-UPANISAD 


H. 1.8, 10 H I. 2 

UI.80.4,7 H.3, 5 

111.81. 2, 3 11.9,10,11 

n.l. 11-34 11.13-35 

I. 3.16 U-37 

I. 3.6,8,15 • - n.37-40 

II. 2.5,8 11.41, 42 

V.16.18, 21, 11, 19 11.43-46 

V .74.33, 36; V.75.52 11.47 

V.91.81 H-48 

VIa.115.12, 13, 15, 37, 38, 28, 25, 11.49-60 

33, 16, 24, 20, 21 

III. 9.12-15, 47-50,75 11.61-69 

11.1.35-37,41-45 H.70-77 

1.12.4, 5, 7-9, 16, 21 , 26 HL1-7 

1.13.1 ni.8 

1.14.1,2,5,10-13 m.9-15 

1.15.3,9 III.16, 17 

1.16.2, 15, 24, 25 v III.18-21 

1.17.8,29,31, 32 ' IU.22-25 

1.18.4, 18, 19, 31, 38, 61 ni.26-32 

1.19.30 ni.33 

1.20.3 =• III.34 

1.22.6,8 - 111.35, 36 

1.23.3, 19 HI.37, 38 

1.21 .1, 2, 5, 6, 1 1; 12, 18, 20, 23, 35 111.39-48 

1.26.23,25, 29 v IH.49-51 
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THE VASISTHA RAMAYAISfA 

THE MAHA-UPANISAD 

1.28.21, 31, 35 

III.52-54 

1.29.13 

ra.55 

1.165 LYV 

IH.56 

1.31.24, Summary 

III. 57 

H.2.59, 61, 67 

IV.2-4 

11.13.11 

IV. 5 

V.50.17 

IV.6 

V.56.15, 21 

IV.7, 8 

V.57.22 

IV.9 

V.59.32 

IV. 10 

V.62.6, 8 

IV.ll, 12 

IV. 56.30, 31, 33 

IV. 13-1 5 

IV.61.1-3, 5-7, 12-14, 16 

IV. 17-23 

V. 13.20 

IV.24 

U.12.16, 17 

IV.26 

m.13.38-40, 61, 62, 72, 75, 81 

IV.28-34 

II. 15.3, 6, 12 

IV.35-37 

II. 18.26 

IV.38 

n.19.9, 10, 11 

IV.39 

H.19.29, 31 

IV.42, 43 

III. 1.10, 12, 17, 19, 22, 23 

IV.44-49 

ni.3.25 

IV. 50 

HI.4.39, 42-44 

IV.51, 52 

IH.4.44, 58 

IV.53, 54 

III.5.3-5 

IV. 55, 57 

HI.17.10, 12, 13 

IV.58, 60 

III.22.36, 29, 31 

IV.6 1-63 

III.20.9, 10 

IV.64, 65 

ni.84.36 

IV.66 

III. 89.3 

IV. 67 

ni.103.14 

IV. 68 

III.7.10 

IV. 82 

III. 109.25 

IV. 87 

IH.111.1,2, 8, 12, 15, 19,20,22, 

IV.88-98 

33, 35, 36, 40, 42 


III. 112.5, 6, 7, 11, 17, 16, 19-25 

IV.99-111 

m.113.2 

IV. 112 


i 
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THE VASISTHA RAMAYANA 

THE MAHA-UPANISAD 

1II.1 14.3-5, 7, 8, 12, 14, 15, 16-18, 

IV. 113-132 

23, 29, 31, 34, 51, 53, 60, 61, 

75, 76 

III. 11 5.4-5 

IV. 133 

III. 117.2, 5-19,21-23, 25 

V.l-20 

III.118.1-3, 5-19,21-23 

V.21-40 

III. 11 8.28-30, Summary 

V.41,42 

III.13.130 LYY 

III. 13. 132, 133 LYV 

V.43 

III. 119.21-23 

V.44-46 

III.121. 53-56, 68 

V.48-51 

III.122.53, 54 

V.52, 53 

IV. 1.3 

V.54 

IV.14.2, 4-6, LYV 

V.55-58 

IV. 14.43 

V.59 

IV.15.21, 25 

V.60, 61 

IV.22.1-3, 7-10, 32 

V.62-69 

IV.23.44, 41, 43, 56-58 

V.70-75 

IV .24. 1 , 8-14, 18, 19 

V.76-82, 84 

IV.27.25, 35 

V.85, 86 

IV.16.7 LYV 

V.88 

IV.33.50-57, 59 

V.89-95 

1V.35.3, 18 

V.96, 97 

IV.17.6 LYV 

V.98 

IV.35.3, 7, 8, 14, i5 

V.99-103 

IV.39.23-25, 43 

V.104-107 

IV.41.4, 13-15, 20, 32 

V.108-112, 114, 1 17 

IV. 17.40 LYV 

V.113 

IV.42.11, 13-16, 21,23-26,31, 

V.l 18-135 

34, 36-38,44, 45, 50 

IV.43.1, 2, 5,9-12,22, 25. 30 

V.136-143 

IV.44.14-28, 30, 31, 42, 49 

V.144-164 

IV.45.14, 25, 26 

V.l 65, 166 

IV.46.2, 4, 5, 7, 8, 14, 16, 17, 21, 

V.167-177 

22, 26 


IV. 54.2-5, 12, 13, 18, 22', 37, 38 

V.178-185 

IV.56.25, 34, 37, 41-44 

VI. 1-5 


92 


THE VASISTHA RAMAYAISA : A STUDY 


the vAsistha r Amayak a 

THE MAHA-UPAN1SAD 

IV. 57. 22-25, 29, 37 

VI.6-9 

IV.58.7, 40 

VI. 10 

IV.18.40LYV 

VI. 11 

V.5.39, 43, 51 

VI. 12-1 5 

V.6.8 

VI. 16 

V.8.9-11, 13, 17 

VI. 17-21 

V.9.25, 33, 36, 41, 44, 52, 60 

VI.22-27 

V.13.21, 28, 39, 32, 33, 35, 38 

VI. 28-34 

V. 14.46, 48, 50, 52 

VT.35-38 

V.15.23, 24, 27 

VI.39-40 

V.16.7-12, 15, 18-21 

VI.41-49 

V.17.5, 7, 9, 13-17, 19, 20, 22, 27 

VI. 50-62 

V.18, 5-9, 17, 18,22, 24, 19, 21, 61 

VI.63-7 1 

V.18.61; V.20.37 

VI.72 

V.21.2, 8, 11, 15 

VI.73-76 

V.22.33 

VI.76 

V.26.13.14 

VI.77, 78 

V.27.2, 20, 25, 32, 33 

VI.79-82 

2. The Annapufija Upanisad 

: This consists of 337 slokas. 

Except the first 17 slokas, almost the whole of it is taken from books 

V and Via of the Yoga-Vasistha. Here is the detailed study. 

the vAsistha rAmAyana 

THE ANNAPURNA UPANISAD 

VIa.115.1, 40 

1.18-19 

Via. 11 7.9, 10, 11 

1.20-22 

V.55.2, 3, 7, 8 

1.23-26 

V.56.7, 17-19, 30, 31, 33, 34, 

1.28-39 

43, 49, 55, 56 


V.58.32, 33, 39, 41, 44, 47 

1.40-46 

V.59.32 

1.47 

V.62.9-11 

1.48-50 

V.64. 49-51 

1.51, 52 

V.65.1 

1.53 

V.64. 55, 54 

1.54, 55 

V.67.33, 42 

1.56, 67 

V.68.1,2, 4, 5, 6, 8,9 

H.l-7 

V.69.2, 7-11 

11.8*11 
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THE VASISTHA RAMAYANA 

V.70.12, 26, 31-33 

V.71.56 

V.72.36 

V .72.40, 41, 33, 43, 44 
V.73.35, 36 
V.74.9, 10, 33, 35 
V.75.52 

V.77.7, 13, 14-16 
V.78.46, 49 

V.79.2, 8-13, 15-17, 20 
V.82.9, 11, 12, 15, 16, 21, 23 
V.83.43, 44 
V.84.3 
V.86.3, 5, 6 

V.87.3,7, 11-16, 18, 19, 21,24 
V.89.9, 12-14, 23, 27, 31-33 
V.27.66 LYV 
V.89.63 

V.90.12, 14, 4, 5, 16, 18, 20, 
23-28, 30, 31 
III.7.10 

V.91.8, 10, 14, 15, 20,21,26, 

27, 29, 36, 37, 39, 42, 43, 

46, 47, 66, 74-77, 81-87, 

102, 105, 108, 110, 111-113 
V .92.2-6, 9, 11-17, 22, 25-27, 

29, 30, 32, 34, 49, 50 
V.93.15, 55, 56, 82, 84, 85, 91 
VIa.2.24-26, 31, 46, 56 
VIa.4.4 

Via. 10. 14, 20-22, 44 
VIa.11.17, 77, 99 
VIa.12.2 

VIa.25.3-5, 7, 34, 63, 67, 68 
VIa.28.47, 68 
VIa.29.67, 134 

VIa.44.2, 10, 14, 16-18, 24-26, 30 


THE ANNAPURNA UPANISAD 

11.12-16 

11.17 

11.18 
H.20-22 
H.23 
11.24-26 
11.27 
11.28-31 
11.32, 33 

II. 34-44 

III. 4-9 
m.9, 10 

in. io, ii 
ra.ii, 12 

III. 13-24 

IV. 1-8 
IV.9 
IV.ll 
IV. 12-24 

IV.31 

IV.39-72 


IV. 73-91 

V. l-7 
V.8-13 
V.14 
V.15-19 
V.20, 22, 23 
V.24 
V.25-32 
V.33, 34 
V.35, 36 
V.37-46 
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THE VASISJHA RAMAYAMA 
V.53.19, 22 

VIa.69. 18-20, 40, 45, 47 

VIa.78. 32-34 

VIa.26.8, 12, 14, 16, 20 

VIa.25.26 

VIa.93.44 

Via. 11 1.36, 40 

VIa.l 13.20 

Via. 117.14 

VIa.l 18.7 

VIa.119.8 

Via. 120.1 

Via. 120. 1-10, 12-16, 22 
Via. 122.4-8, 11 
VIa.123.6-8, 10, 11 
Via. 124.23-27 
Via. 125. 1-2, 4-8 


THE ANNAPORNA UPANI$AD 

V.47, 48 

V.49-53 

V.55, 56 

V. 57-60 

V.62 

V.63 

V.65, 66 

V.67 

V.68 

V.69 

V.70 

V.71 

V.81-95 

V.96-101 

V. I 02-1 06 

V. 107-1 11 

V. 112-1 18 


3. The Muktikopanisad : The second adhyaya consisting of 
about 76 slokas, which is the main portion of the Upanisad, has been 
taken from the Yoga-Vasi§tha. It acknowledges its indebtedness when 
it begins these ilokas with the words atra sloka bhavanti but does not 
mention from where it takes these slokas. All the slokas collected 
here bear on desire and its control for the attainment of liberation. 
They are so unsystematically arranged that it is very difficult to find 
out their source in the Yoga-Vasistha. We have, however, succeeded 
in identifying most of them as would appear from the following table : 

THE VASISTHA RAmAyANA THE MUKTIKOPANISAD 


II. 5.4 II. 1 

II.9.25-27, 30-33, 35, 38 H.3-9 

V.92.16, 17, 18, 22, 23 11.10-14 

V.34.32, 28 11.16-17 

V.57.19, 26-28 11.18-21 

V.91.35, 48, 53, 54 11.25-27 

V.91.37 11.29 

II.9.41, 42 11.30, 31 
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THE VASISTHA RAMAYANA 

V.90.4, II, 16, 18, 20,23 

V.9.55, 56 

IV.35.18 

IV.24.8-10 

IV. 23.58 

V. 92.33-35 
V.92.36-39 
V.91.14 

YIa.25.8, 16, 17 
V.9 1.29-32 
1.3.11, 12 
1V.57. 19-22 
UI.9.14 


THE MUKTIKOPANISAD 

11.32-35 
11.36-38 
U.39 
11.40 
11.42 
11.43, 44 
11.45-47 
11.48 
11.51, 52 
11.57, 60 
11.61, 62 
11.68-71 
11.76 


4. The Varahopani$ad : The fourth of the five adhyayas of this 
Upani§ad contains about 30 slokas from the Vasistha Ramayana. 
They deal with the seven stages of Self-realisation and the character 
of a liberated living man. They are identified as shown below. 

THE VASISTHA RAmAyANA THE VARAhOPANISAD 

III.118.5, 6, 8-15 IV.1-10 

Via. 126.52, 60-69 IV.11-18 

111.9.4,6-9, 11, 13 IV.21-27 

5. The Ak?i Upani§ad : It is a small Upanisad dealing with 
the seven stages of Self-realisation. It consists of about 50 slokas of 
which 40 are found in the Vasistha Ramayana in a chapter which 
contains more of the same type. 

THE VASISTHA RAmAYANA THE AK$I UPANI§AD 

Via. 126. 98, 99, 8-30, 32, 33, 2-41 

36, 38, 41, 42, 58-68, 70, 71 

6. The Bfhatsannyasopani§ad : This Upani§ad deals with 
sannyasa (renunciation). In its description of the Self-realisation of a 
Sannyasin it utilises 47 Slokas of the Vasistha Ramayapa picked up 
from several chapters, one line from here, one line from there, which 
makes it very difficult to identify them, as will appear from the 
following table. 
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THE VASISTHA RAMAYANA THE BRHATSANNYASOPANISAD 

V.34.9-20, 68, 69, 100, 101, 104, 112-114 1 

V.35.4, 11,38, 39, 77, 78, 81 I 

V.39.47, 48, 49 I 

V.40.19 ! 13-57 

V.42.14, 15 

V.50.21, 22, 29, 34, 35, 39,42 
V.51.31, 33, 35 
V53.67, 75, 78, 79 

7. The Sandilyopanisad : This Upanisad selects 18 si ok as from 
the Vasistha Ramayarm on the control of the mind through the 
control of the vital airs. 

THE VASISTHA RAMAYANA THE SANPILYOPANISAD 

V.78.8, 15, 16, 18-21, 25, 27-31, 39 1.7.24-36 


8. The Maitreyl Upanisad : There seem to be several slokas 
of this Upanisad identical with those of the Vasi§tha Ramayaiia. 
We could, however, identify only the following: 


THE VASISTHA RAmAyATSA 

III.9.47 

VIa.126.38, 39 

IIT.117.9 

THE MAlTREYl UPANISAD 

1.10 

11.27 

11.30 

9. The Yajnavalkyopanisad : Out of the 24 slokas of the 
Upani§ad 10 are from the Vasistha Ramayana : 

THE VASISTHA RAmAyAUA 

1.21.1, 2, 5, 6, 11, 12, 18, 20, 23, 35 

THE YAJNAVALKYOPANISAD 

5-14 

10. The YogakundalT Upanisad : There, are only two Slokas 
identical with those of the Vasistha Ramayana in this Upanisad : 

THE VASISTHA rAmAyana 

III.9.47 

III.9.14 

THE YOGAKUNPALl 

III.24 . 

III.34 . ■ 

11. The Paingala Upani§ad : 

So far we have been able to 
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indentify only one sloka of this Upanisad with one in the Vasistha 
Ramayapa : 

THE VASISTHA RAMAYANA THE PAlNGALA UPANISAD 

III.9.14 ra.ii 

It may also be noted here that there are several others of the 
Minor Upanisads in which although we have not been able to discover 
Slokas exactly identical with those of the Vasistha Ramayapa, yet the 
theme and language are very much similar to those of the Vasistha 
Ramayana. The following portions of these Upanisads compare very 
well with similar portions of the Vasistha Ramayana. 

1 . The section on Samadhi in the JabaladarSanopanisad. 

2. Slokas IV. 1-11 of the Maitrayapi Upani§ad. 

3. Slokas 1-5 on the nature of the mind in the Amrtabindu 
Upanisad. 

4. 1.34-37; 1.59, 60; IV -whole; VI.58, 59-64 of the Yoga-Sikha 
Upanisad. 

5. V.l-19 of the Tripura-tapinl Upanisad. 

6. The whole of the Tejobindu Upanisad. 

7. 11.12-16 of the Saubhagya-laksmi Upanisad. 

After this critical study Dr. Atreya proceeds to state his con- 
clusions as follows : 

“The main reasons why we should think that the Vasistha 
Ramayapa is not the borrower from these Upanisads are the 
following : 

1. In these Upanisads there are many slokas which are com- 
mon to several of them, .but which occur in different contexts in the 
Upanisads and sometimes in unsuitable contexts, whereas in the 
Vasistha Ramayapa they occur in their proper places. Some of the 
same Slokas of the Vasistha Ramayapa occurring in many Minor 
Upanisads are shown in the following table : 


THE V.R. 

THE MAHA. 

THE ANNAPURNA. 

V.74.33, 36 

11.47 

11.25, 26 

V.91.81 

11.48 

IV.69 

V.59.32 

IV.10 

1.47 

III.7.1Q 

IV.82 

IV.31 
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THE V.R. 

THE MUKTIKA. 

THE ANNAPORt^A. 

V.90.4 

11.32 

IV. 14 

V.90.16 

11.34 half 

IV. 16 

V.90.18 

11.34 half 

IV. 17 

V.90.20 

11.35 half 

IV. 18 

V.90.23 

11.35 half 

IV.19 

V.91.37 

11.29 

IV.48 

V.91.14 

11.48 

IV.41 

Y.91.29 

11.57 

IV. 46 

V.92.17 

11.10 

IV.83 

V.92.22 

11.13 

IV. 84 

V.92.34 

11.43 

IV.90 

THE V.R. 

THE MAHA. 

THE VARAHA. 

III.1 18.5-1 5 

V.24-34 

IV.1-10 

THE V.R. 

THE MAHA. 

THE MAITREYl. 

III. 117.9 

V.6 

11.30 

THE V.R. THE MAHA. THE MAITREYl. THE YOGAKUWALI. 

III.9.47 

H.65 1.10 III.24, 25 

V.R. MAHA. MUKTIKA. 

PAlflGALA. YOGAKUISPALI. 

III. 9.14 11.63 11.76 

IV. 23.58 V.75 11.42 

III. 11 III.34 

THE V.R. 

THE MAHA. 

THE YAjftAVALKYA. 

1.21.1,2, 5, 6, 

11, III.39-48 

5-15 

12, 18, 20, 23 

,35 


THE V.R. 

THE MAHA. 

THE MUKTIKA. 

IV.24.8-10 

V.77, 78 

11.40, 41 

IV.35.18 

V.97, 98 

11.39 

THE V.R. 

THE VARAHA. 

THE AKSI. 

Via. 126.60-67 

IV.12-17 

31-39 


2. The ilokas found in the Upanisads are apparently selections 
made from the Vasi$tha Ramayana, because the places from which 
they are selected abound in many more slokas of the same theme. 

3, The philosophy expounded in all of these Upanisads is one or 
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the other aspect of the philosophy of Vasistha which is not com- 
pletely represented even in all of them taken together. 

4. No attempt is made in the Upanisads to rearrange the Slokas 
in a systematic order. Very often they occur in the order of the 
Vasi§tha Ramayana which is made worse by the fact that the Slokas 
are not found in their proper context. 

5. Almost all these Upanisads lack in the character of being 
very old. None of them probably existed before the time of Samkara, 
whereas it seems that the Vasistha Ramayana is a pre-Samkara work. 

6. Some of the Slokas of these Upanisads are not found in the 
Vasistha Ramayana in identically the same form but curiously, they 
occur in that Laghu-Yoga-Vasi§tha, which shows that either the 
authors of these Upanisads have used this summary of the Yoga- 
Vasistha or some other version of the Yoga-Vasistha different from 
the available one, from which the Laghu-Yoga-Vasistha was selected. 

Dr. Atreya has been quoted here in extenso and his very valuable 
tables are taken here with a very deep sense of gratitude. But it is 
only the tables that are accepted and by no means his conclusions. 
Indeed the more one thinks and looks at these tables one comes 
exactly to the opposite conclusions to those to which Dr. Atreya 
comes. It is the Vasistha Ramayana that is the borrower and 
certainly not the Upanisads. The reasons which lead to this conclusion 
are as given under : 

1 . The Buddhistic tendencies of the Vasistha Ramayana are too 
obvious. There is not only a very great doctrinal similarity in ideal- 
ism but Buddha himself is recognised as an avatara and is the ideal 
before Rama. Dr. Atreya thinks the Vasistha Ramayana to be a pre- 
Gaudapada work, while he thinks the Upanisads to belong to a post- 
Saihkara period. Now what was the attitude of Brahmanical philoso- 
phical thought towards Buddhism from the times of Gaudapada to 
the times of Sathkara and perhaps a few centuries later under his 
influence ? Though Gaudapada and Samkara have been regarded as 
attempting an assimilation of Buddhistic doctrines, yet the two take 
constant precautions to declare their distinctness from Buddha and 
his philosophy. Samkara goes to the length of writing about the 
Buddha that he made philosophical matters worse and was actuated 
by pradveso va prajasu (the most unkindest out of all), to one whose 
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heart overflowed with the milk of human kindness. Gaudapada’s 
naitat buddhena bhasitam is almost the refrain of his philosophical 
song. Under these circumstances is it within the range of possibility 
that the Upanisads could be created out of a work so frankly under 
Buddhistic influence to win recognition in the orthodox tradition. 
Fabricated Upanisads and especially based on unorthodox basis 
would not win a place in the orthodox list of the Upanisads. Further- 
more, nothing in the Upapi§ads suggests that they are borrowing. 
True, there is the usual atra ete Sloka bhavanti. But what do these 
few words prove for the Vasistha Ramayana ? At best it is suggested 
that the verses prefaced with these words are older and are taken 
from the sampradaya material. 


2. The circumstance that the verses are common to many 
Upanisads makes this hypothesis more likely. The verses might be 
coming from the floating mass of philosophical poetry current in the 
times. Lines of great philosophical importance like adau ante ca 
yannasti varlamane’ pi, tattatha is found occurring in Nagarjuna, 
Gaudapada, the Acaranagasutra and the Vasistha Ramayana. Under 
the circumstances, it is therefore also likely that the Vasistha Rama- 
yana is borrowing from the Upanisads. 


3. The circumstance that the V.R. contains in it many more 
verses of a nature similar to those that are seen in the Upanisads 
also tells a different tale. It is in fact a feature of the style and 
method of the V.R. that it takes delight in explaining the same idea 
repeatedly and in different words with all the poetry and fine phras- 
ing that it is capable of. It always amplifies a thread from the earlier 
sources. Dr. Dasgupta observes : “The Yoga-Vasistha is throughout 
philosophical work in the form of popular lectures, and the same 
idea is often repeated again and again in various kinds of expressions 
, oe tical imagery.” On many occasions the repetition is meant 
f ° explaining a point briefly stated. Thus this fact does not establish 
priority of the Vasistha Ramayapa but rather indicates the 
ttie ter |ority of the same. It is not only from the Upanisads that the 
jjf ts lines in this manner but it has lifted lines in a similar 
manner from Gaudapada also. 


4 On comparing these verses it is seen that the V.R. has a 


better p 


Phraseology in which the ideas are aptly conveyed and its verses 
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are more systematically arranged. If crudeness is an indication of 
antiquity in the Epic poetry it is no doubt likely to be true of the 
Upani§adic poetry. The Upanisads are short pieces dealing with this 
or that aspect and are often crude; but the V.R. is a deliberately 
worked out text with a very clever use of the earlier material and this 
is the reason why as Dr. Atreya observes, that the verses appear to 
be out of context in the Upanisads but in their proper places in the . 
Vasistha Ramayana. 

5. Further where is the tendency to lift observed ? In the 
Upanisads or in the Vasistha Ramayana ? The V.R. has lifted consider- 
ably from the Valmlki Ramayana, the Bhagavadglta and many other 
Sanskrit poets and works. Hence if lifting is to be suspected, it is 
more proper and likely to be in keeping with the facts if it is thought 
that the V.R. lifts. Dr. Raghavan observes in one place that while 
reading the Vasistha Ramayana we always feel that we are reading 
some lines met with before or with which we are familiar, yet we are 
not able to lay our finger on them. This very peculiar homely 
feeling of a vague familiarity is due to this noteworthy feature of 
the text. 

6. The Upanisads do not give any suggestion that they are 
lifting or that they are based on some other source. It is the V.R. 
on the other hand, that declares that it is the sara of all the 
Itihasas. It is significant that the author of the V.R. tells us 

Rtealqumf u n.io.4 

HTTRfon I II. 17.6 

tuwit'JTFhsfq ^ i 

«nrc«lT II 11.18.60 

and again 

siromi tot smsi n nr.8.8 

rtc i hi. 8. 9 

g*T HHHlFcIlri T rl^Uil^ foffelT: II III.8.12 

Against these very clear and expressed statements by the author, how 
could it be maintained that the V.R. is not the borrower 7 
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7. In proof of what has been said above, below are given a few 
lines from the §uka episode common to the V.R. and the Maha 
Upanisad. Identical lines need no consideration. It is to be noted 
that the Upanisad begins and narrates the story of Suka in the usual 
Upani§adic manner without any introduction or an effort to he 
poetical. But in the V.R. since Mumuksu-vyavahara II is to begin, 
it is necessary for the author to narrate a life of one who was a 
mumuksu or famous as a mukta. Naturally in the usual Epic manner 
of introducing a story, the dummy Rama asks a precise question 
about Suka and this gives Vasistha an occasion to narrate the story. 
Vasistha gives the story as Atmodantasama-svavrttantasadfSa. This 
introduction itself is striking. The Maha Upani§ad begins : 

3 mrm#»r gfatis u 2.1 . 

The V.R. introduces Vyasa 

ststnrenretoriit ftfbst i 

gjfit Wt H^IMUl) *I5fr II II. 1.7-8. 

In the V.R. the alliterations prajho yajno, tanayafi naya, and the 
simile yajno murtyeva susthitah deserve notice as these are absent in 
the Upani?ad. The Upani§ad hurriedly adds in the second verse 
immediately says about the viveka of Suka but the V.R. adds one 
verse telling us about the vicdra of Suka and the consequent viveka. 

StfaeTW far ST3 WIcHPUMAlHTtMl^ II M.U. 2. 

The V.R- gives this as 

srfbxtTtf fitf srrc trererarj n 11.1.10. 

Again in the V.R. the poetical cirarn caru deserves notice as well as 
the propriety in vicdrya satyam aptavan as against the account of the 
Upanisad. Again 

fi re r tn w i M.U. 13. 

The V.R. is 

I II.1.12. 

The Upani§adic vi$ayacapalam gives no meaning besides being 
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grammatically unsound while vi gatacapalam improves the line being 
appropriate in the context : 

h g*p: f^n ^ srrw «rg i M.U. 17. 

The V.R. is 

H gjp: gw H srpfii I II.1.16. 

In the V.R. the alliteration in sukah subhaya and the change in 
amanyata deserves to be noticed. 

w fhfwgt \ M.U. 19. 

The V.R. is 

snreit w ■g^rr^fr fasrH sigwSr i II.1.18. 

The V.R. has alliteration in vidyate vasudhatale. The hint about the 
word might have been given by the vasudhatalam in the next verse in 
the Upani§ad. 

% *ftm*cTTfa s mq j are a rup: u m.u. 26. 

The V.R. is 

It surapw cfrh: it n.i.25. 

The Upani§adic bhojya merely agrees with bhogya but is not appro- 
priate, but duhkhani refers to the insult and indifference shown by 
Janaka. Bhoga and duljkha immediately do bring in higher philosophy, 
by introducing the famous dvandva : 

gv: i M.u. 27. 

The V.R. is 

StfrTErH g^rt^ S3 ^RT: U 11.1.10, 26. 

The V.R. has simply recast the line with candramd instead of sltamsu 
and the effect is at once a line in itself having alliterations and softly 
agreeing with the first line as well predominated by the liquid m. 

The Upani§adic narrative further proceeds to deal with the 
instruction given by Janaka to §uka while the V.R. stops and does 
not give the instruction. 

In the light of this comparative study of the lines it. could be 
asserted that as a rule the V.R. composition is better and. more 

appropriate while the Upani§ad is crude and simple. Even remem- 
bering very well the controversy about the marring or refining of a 
verse in the context of the discussion about the Mjcchakatika and 
Daridra-Carudatta there is no doubt that the fact emerges from the 
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comparative study of the Suka episode in the Maha Upanisad and 
the V.R. that the latter is in all probability a working up of older 
material. Therefore, these identical verses do not prove anything in 
favour of the Vasistha Ramayapa; but it is the Vasistha Ramayana 
that furnishes the upper limit for the dates of these later Upanisads. 
All this discussion will also unfold the relation of the V.R. and the 
jhanakanda works, the Upani$ads, earlier as well as later, the first 
prasthdna of the Vedanta. 

The relation of the V.R. and the second prasthdna of the 
Vedanta is not so close and this is as is to be expected. Badarayana 
who tried to formulate and evolve a system out of the Upanisads was 
not a bold and free thinker. He had his limitations as well as limits. 
The dfsfantas of metaphysical importance that he gives indicate that 
he inclined to the Bhedabheda view, as for instance ubhayavyapadeMt 
ahikundalavat (III.2.27). He was not an idealist and so neither could 
he describe the world as mithyd for he speaks of its janma (1.1.2) nor 
could he trace it to the activity of the mind and hence did not accept 
the analogy of a dream for the world as given by the Buddhists for 
he says vaidharmyat ca na svapnadivat (II.2.29). On the other hand 
even when faced with obtruse problems he refused to make any effort 
to offer a solution but rested content with tracing the difficulty to the 
Srutis. Thus in kfstnaprasakti-niravayavasabdakopa he closes the argu- 
ment with srutestu sabdamulatvat (II. 1.27). It appears from his sutras 
like adhikam tu bhedanirde&at (II. 1.22), that he did not feel inclined 
to accept the identity of the soul and the Highest Reality. This sum- 
mary of Badarayapa’s view has been given only to show how the 
V.R. with its almost extreme and uncompromising idealism had very 
little use of a work of the nature of the Badarayapa Sutras. 

This will be clear from the fact that in one place (IV.39) the 
Vasi$(ha RamSyapa touches a point of discussion which Badarayana 
also raised in his V i lak§apatvadhikarapa (II. 1.4-1 2). The argument 
of the Purvapak§in in Badarayapa is that the world is vi!ak?ana 
from Brahman in asmucb as it is acetana , asuddha and sukha-duhkha- 
mohdtmaka while the Brahman is cetana , suddha and dhandatmaka. 
Hence on account of this diversity there cannot exist prakfti-vikdra - 
bhava between the two. In the VSsi?tha RSmSyapa it is said that by 
{lama who raises the iahka and so is just the Purvapak§in 
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H fk amffTHHI^T HHTgttig Tl fa c Taqq I 

H HcHfH ^ *13% I 

*un ^Eng^r: i 

^Tcft f^f^^TTRRTncT fafq*PT^vtqi%5I ?lfaa«H( II IV.39.9-12 
and to this the reply of Vasi§tha, the Siddhantin is that 



f5I faglcHHiaklKtH^gd M ' UteH-H fcf 
if i 

d<^qj|u1 ^=w: ^ T^T: ll 

fgcfalT SPS'TH^ «T I 

‘tJsJWTMT^ ^JT^hsoinn^T^ Tran 11 IV.39. 13-15. 


Rama is not satisfied and asks again 

fagsg cTR* §:timif apr^ i 
STHTgmfi re WSR Hg II IV.39.16 


and then this is followed by a detailed statement of the doctrine of 
mdya. 


The different treatment of the problem deserves to be noticed. 
Another fact which is both interesting and instructive, is that the 
drsfantas cited by the Purvapak§in and the Siddhantin are quite 
different. In a similar manner, the celebrated drs(anta of the spider, 
Orjjanabha is given in an altogether different context. This drsfattta 
is given by the V.R. to explain the vaicitrya or vilaksariatva, a topic 
discussed by Badarayapa, thus 


T: ggfeHf g T II HL96.71. 


Samkara cites this drtfSnta under Badarayaija’s devadivadapi loke 
(II.1.25) to prove that there can be creation without any external aid, 
bahyam sadhanam or upasaihhara. This df^anta originally occurs in 
the SvetaSvatara Upani$ad to prove that the creation is natural 


gg cpgfk: srar^: ssrararer: i 

tfP? h ggTf s^neggq ll vi.10- 

Thus it would appear that the Vdsistha RSmayajja has very little 
or nothing to do with the Sutras of Badarayaga; and the peculiar use 
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of drs(antas might indicate that it is following a different Upani§adic 
work or tradition. 

The relation of the Vasi§tha Ramayana and the Bhagavadglta, the 
third prasthana of the Vedanta, has already been discussed in details 
and it has been shown to what a great extent the Vasistha Ramayana 
is indebted to that work. If the Bhagavadglta is based on the ISavasya 
Upanisad, to that extent the Vasistha Ramayana is also based on that 
Upanisad so far as the philosophy of tena tyaktena bhuhjlthah and 
the emphasis on karman are considered. But then the V.R. is not so 
much interested in the analysis of the karman, akarman and vikarman 
or the nature of sannyasa as it is quite enamoured of the topic of the 
sthitaprajha, an ideal which it is never tired of recommending. The 
difference in the metaphysical position of the two works is also 
striking. The Bhagavadglta is frankly theistic and pantheistic too. But 
it has not the idealism of the Samkara type, not to speak of the V.R. 
brand. Similarly, it is free from Buddhistic influence while the V.R. is 
not so. Yet with all this, the author of the V.R. is under a very direct 
spell of the Bhagavadglta, lines and phrases from which are simply at 
his service. The spirit of synthesis is common to both and the two 
texts have carried out a synthesis of the contemporary philosophical 
thought. In its last phase when the V.R. was being revised, composed 
and given a shape, it is quite likely and more than a probability that it 
is the Bhagavadglta, the third prasthana of the orthodox Vedanta that 
must have inspired the author and served as a model to be copied. In 
KaSmir, the Bhagavadglta was understood as teaching the jhana-kar- 
ma-samuccaya as could be seen from the fact of the very title of the 
commentary by Anandavardhana on the Gita, and so it is also likely 
that it was in Kaimlr that another work teaching jhana-karma-samu- 
ccaya was brought into being. 

After this discussion of the relation of the V.R. with the Pra- 
sthanatrayl the next work to claim the attention of a critical student 
of this text is the Mapdukyakarika of Gaudapada. Dr. Atreya has 
noticed the following parallels between the two works. 

the vAsistha rAmAyana the man dOkyakArikA 

1. W# I VIb. 210.11 

2. sW HWRSIWf:*' I III.101.35 


11.14 

11.15 
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1 * I IV. 11.23 

4. qqJRTfgfqqTqR facSIRt qrfq I I1I.67.10 

5. qg^ftq fq:WqFqqfa =q* I 

^ qqjqr II III.9.58 

aRTT^qq; * I VIb.60.61 

6. qrqTqTqqql mfcr: ^rt: *qcqT3^qq: * I III.51.54 
qqr q?qqq*TC qqr qgfqfq^rq: * I VIa.33.45 

7. q ftqrrfcqglr fqqi * i 
qq: qqq qqq gq^ftsfqqtsqqr: ll IV.19.11 

8. ni^mi^iqpoBivt^KMarct * 1 

g^RT spj: II IV.44.4 

9. fqsRR Rqqfq^l ^VTR^RT: SqqiJ * I 

qqiqg^qqfqq qgaftq ffq II III.64.ll 

aTH^TRIc^r^Hr *R5R%4fTc*R: I 
g^R^fsRfTfer IRT cFTRf fk%: II m.96.3 
qq^qrfqq qiftq srfpirr qR% qqg; i m.9.29 

10. q*qr fqr^qq qq Rqlq^ i via.i 14.3 

1 1 • MldMiy^mqifd q^RR ff %qq: * l 

drkM«h'ddl*tfq ?qq ^ggrHfa ll I1I.91.17 

12. 3iT5Tq% q qqTftq qqqr^sfq qgqT I IV.45.45 

13. f^RRTRqRtqt q ?Nrfq?qTq 5fTq% I VIb.146.18 
3RRRrr q qtgr? q q qrfer q q i in.70.40 

14. q qrfqqJRTRR gfqsplt I VIb.195.14 

qiRf^fqwqqfq qgcq qg^q qq; i iv.40.34 
qrqqraqrqtq^ qrqjtq q|^r i via.49.7 
3 ttrt ?qT€RrqsJtf qq: qqq qqqT i 
RqRRRqrqrfq qigrarq qRiqq u via.49.8 

15. iq ql3rs^f< qq qfnft* l 

q^ q qqqqcq^RHqrfer qqiqu; ii iv.1.21 

1 6. ^Fqmfd^ft ^qiwr qsqqnrfqq:* 1 

q qqqtsfq qqq ttt ?qqqr qq: 1 1 iv.27.22 


in.3i 

iv .47 

iv .47 


11.31 


n.5 


11.12 

11.16 


H.19 

11.29 

II. 6 

III. 48 

IV. 7,9 

IV.20 

IV.82 


Nbte Bold letter indicate identical words and lines, while the asterisk indicate 
•.: ' portions based on the Maptfukyakarika. 
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17. tpqT iPdfq^i 3<j<:4 d <?il u'i I 



II. 17.9 


11.18 


18. WcSTHl • • • tprroRT^ftaTsr:* i IV.17.19 III.31 

19. tfGK'WI'W H^fTSW^rPnr: I III.40 

S7R ^ tRlfer II IV.35.2 

This list would be complete only' after the following parallels, perhaps 
of greater doctrinal importance are added to it. The lines in the V.R. 
given below have either identical lines or parallel ones or have some 
basis in Gaudapada. Thus 


«M<M»K u ld T H ^ SCTHR: I III.21.23 

cHHTRarrfsr^RtsfHi ^Tfasnfcr h aronq i 
H II III. 2 1.72 

stwftcf ^ JTfHTfer ^THl^sfq- I II[.23.9b,10a 

mi H5R: I III.57.50 

H fa fa aifa a a atef a aTSfT: I III. 8 1.98 
Haa agHHafa&aT «mn%T I IV.35.37 
amraajf a ^ ar %a ^rraar i iv. 56.21 
3THTcraa«lfaaT: I V. 82.22 

gp wmm wtft TT a t frC RT am a I VIa.94.61 
HTf?H a a*§ fa » 

q <H t 4*lft &T faUT^T faaa a: II VIb.52.20 

anfe «w 8 fi w w*W I 

fH’CWR 4 R HafH II 

atarc^iTaa: fer enact i 

a ataafa aarfca aa Hna^fr: $«r: 11 
strata faar *Pia a a a?ata<raa i 
VZt a SR % %a %*it <?rsa: vgit |H: II VIb.57.11-13 
a fagfaafaTfafca a i 
Hn «TT 5T1T tcHltcHR HtJ I 
%fa %fa feffaafa aaatsfaaa?afa I VIb. 162.44, 45a 


With these passages can be compared the MSptftikyakarikas IV.47, 
55, 61-65, 33. 5; 11.32 as well as the discussion of the karya- 
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karanabhava in the same work. 

To turn to Dr. Atreya’s conclusions from the evidence that he 
has collected : “The problem before us now is : who is the earlier of 
the two, author of the Karikas or of the Vasistha Ramayapa ? 
The problem is no doubt a difficult one, yet there are certain reasons 
which convince us of the priority of the V.R. to the Karikas. 

1. The Karikas are offered as a sort of commentary on the 
Mandukyopanisad and are not written as an independent work on the 
Advaita philosophy. They mean to interpret. the Upanisad from the 
standpoint of a particular school of thought. Gaudapada does not 
claim to give us an original philosophy of his own. He gives an indi- 
cation of the pre-existence of thinkers with whom he agrees and 
whom he follows. They are referred to as vedantefu vicaksanab ( 11.31), 
tattvavidafi (II. 34), nayakah (IV.98) and as buddhab (IV.88) as dis- 
tinguished from the Buddhists whom he has called as bauddhab 
(IV.19, 100). What is to be specially noticed in this connection is that 
the views attributed to these thinkers are found in the V.R. almost 
identically. 

2. On the other hand the philosopher Vasistha in the V.R. 
claims to have received the doctrines directly from Brahma and to 
have realised the truth of them in his own experience (II. 10). The 
philosophy of Vasi§tha includes in itself all the views which the 
Karikas refer to as pre-existing, such as the illusoriness — maya — 
of the world compared to gandharvanagara, svapna, magical show etc. 
and the doctrine of ajati. 

3. The Karikas represent a later phase of the Advaita philo- 
sophy than the Vasistha Ramayapa, when it tended to become critical, 
hostile and polemical towards other schools of thought that were 
contemporary. The V.R. on the other hand, represents the earlier 
phase when the Advaita philosophy existed in harmony with its sister 
philosophies, looking at them all from a higher point of view wherein 
all contradictions are harmonised. In this respect the V.R. is nearer 
the Upani§ads and the Bhagavadglta than the Mapdukyakarikas or 
the writings of Samkara. VIb.38.4; III.96.51-53; VIb.130.2; V.87.18- 
20 are some of the places where the catholicity, reconciliatory 
tendency and harmonising spirit of the V.R. is seen. This spirit was 
later revived by Vijnanabhik§u under the inspiration of the V.R. 
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4. A monistic philosophy with the vivarta doctrine existed in 
the pre-§amkara period as Bhavabbuti in URC III. 47; VI.6 refers to 
these theories. Vivarta is a word which is found neither in the Upani§ads 
nor in the Bhagavadglta. Gaudapada too does not seem to have used 
it. However the word and simile occur in several places in the V .R. 
hence its priority to the Karikas of Gaudapada. 

Prof. Vidhusekhara Bhattacarya 1 has studied all these arguments 
and examined them briefly observing : “I do not see that I can follow 
the above arguments. For supposing that the Karikas are a sort of 
commentary and Vasistha received his doctrines directly from Brahma, 
are we in any way justified in thinking that the V.R. is prior to the 
Karikas ? Does it follow from that ?” As regards the third argument 
of Dr. Atreya he thinks that the Advaita philosophy as represented in 
the Karikas is of a later phase because it is critical, hostile and pole- 
mical towards other systems. But one may ask here : Is there anything 
in the Karikas that may be regarded as critical, hostile and polemical ? 
If so, what and where is it so ? On the contrary, one may find there — 
III. 17; IV. 3-6 — clear non-hostility — avirodha — and there is no instance 
of anything that is critical and polemical. If, however, the mention of 
different views in Karikas is meant thereby, the case is the same also 
with the Vasistha Ramayapa. (III.62.10-11; 84. 22-27). 

It is not always safe to conclude the priority or posteriority of 
one of two works simply on the ground of finding the same or similar 
passage, or thought, occurring in both of them. For instance we read 
the following in the Karikas II.6 and IV.31 : 

Adavante ca yannasti vartamane’pi tattatha. 

The same line occurs in the V.R. also in IV.45.45 and a similar one in 
III.11.13. Now apart from the question of the date of the Karikas, can 
we determine with any amount of certainty the priority or posteriori- 
ty of the two works, unless we take into consideration the other 
factors which are connected with this problem ? One may be referred 
here to the Mula-Madhyamikakarika and the Acarangasutra in 
which works the same thought appears expressed in slightly different 
words, and these works are undisputably far earlier than the Vasi§tha 
Ramaya^a. Now, if we see that Gaudapada has abundantly drawn 
upon such earlier works, can we ever think in this or similar cases that 


1. The AgamaSastra of Gaudapada, pp. Ixxxvi-lxxxvjij. 
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he has borrowed from the V.R. unless there is any strong ground for 
doing so ? When there are two texts containing the same thing, one 
earlier and the other later, one may quote from either of them; but 
to decide definitely as to from which one it has actually done so, 
would require a more careful discussion. 

Another instance of what is common to both the Karikas and 
the V.R., as noted by Dr. Atreya, is the non-difference between the 
states of wakefulness and dream, jagrat and susupta as found in the 
Karikas II. 5 and the Vasistha Ramayana IV.9.11 and followings 
verses. Here too when we see that the first half of the Karikas refers 
to the Brhadaranyaka (IV.3-14), upon which, just as upon other 
Upani§ads, Gaudapada draws so much, as is evident from the work 
itself, how can we think that the Vasistha Ramayana is here the 
source of the Karikas? On the contrary, a careful perusal of the 
Vasi§tha Ramayana will at once show that, in his answer to the 
question put to him by Rama about the difference between wakefulness 
and dream, Vasistha has written a number of Slokas — IV.19.9 and 
following and attempted thereby to explain what is very briefly stated 
in the Karikas. Does this fact point to the priority or posteriority of 
the Vasi§tha Ramayana to the Gaudapada Karikas ? 

Dr. Dasgupta does not study the textual parallels but observes : 

“The views of the Vasistha Ramayana so much resemble those 
of the idealistic school of Buddhists, that the whole work seems to be 
a Brahmanic modification of idealistic Buddhism. One other important 
instance can be given of such tendency to assimilate Buddhistic ideal- 
ism and modify it on Brahmanic lines, viz., the writings of Gaudapada 
and Samkara. I am, therefore, inclined to think that the author of 
the Vasistha Ramayana was probably a contemporary of Gaudapada 
or Samkara, about A.D. 800 or a century anterior to them (Vol. II, p. 
231). I do not know of any Hindu writer previous to Gaudapada 
who attempted to give an exposition of the monistic doctrine (apart 
from the Upani§ads) either by writing a commentary as did Samkara, 
or by writing an independent work as did Gaudapada (Vol. I, p.422).” 

Thus there appear to be three positions taken up by these scho- 
lars with regard to this problem of the relation of the V.R. and 
the Karikas. Dr. Atreya takes the Vasistha Ramayapa to be earlier 
while Dr. Dasgupta in his way suggests the two to be contemporary or 
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perhaps the Vasi$tha Ramayapa to be later by a century at the most. 
Dr. Bhattacharya with his very balanced textual criticism also suggests 
the fact that the Vasistha Ramayana is later. What is likely to be the 
truth in the matter ? 

All the arguments that have been put forth while discussing the 
relation of the Minor Upani§ads and the V.R. have to be made here 
in this case also, of the relation of the V.R. and the Karikas. In view 
of the fact that the Vasistha Ramayana is a samhita saranirmita and 
for other definite reasons belongs to a much later period, there cannot 
be any doubt that if any lifting has been done, it is by the author of 
the Vasistha Ramayapa. The lines from Gaudapada occur in the 
course of discussion and then are followed by their amplification. 
Further the Buddhistic influence is more pronounced in the V.R. than 
in Gaudapada. The discussion regarding the relation of the V.R. and 
the three prasthanas has made clear the fact that the Vasistha Rama- 
yana also is essentially a Brahmanical text. Just as the Karikas have 
the Upani?ads behind them so also has the Vasi§tha Ramayapa. As 
Dr. Bhattacharya has shown that some of the parallels between the two 
works are to be traced to still earlier Buddhistic sources. All these 
facts suggest that the nucleus of the Vasi$tha Ramayana was an Upani- 
sadic work and at some phase — it might be Gaudapada’s times — it 
went under the Buddhistic influence; and then in the final phase of its 
existence as the V.R. before us, it went under other influences so that 
the result was a Vedantic Epic — a text teaching a synthesis. Thus if 
the relation of the two works is to be defined then the V.R. in its first 
phase belongs to a pre-Gaudapada period, as Mok§opaya it is perhaps 
a contemporary text the development taking place in this period, and 
then as the V.R. it belongs to a considerably later period. The date 
of the Karikas would naturally fall within this longer period of the 
development of the Vasi§lha Ramayapa period. Between the two 
works, it is not a simple case of borrowing; but the very strong simi- 
larity in expression and thought is due to the fact that the two took 
shape in the same atmosphere. In Kasmlr where the Vasi?lha Rama- 
yapa was produced, the influence of Nagarjuna was at work since 

early times. 

Besides the early Vedanta works, the Prasthantrayl and the 
Gaudapada-Karikas, the Vasi§tha Ramayapa has contacts with other 
works as well- Thus the Vasi${ha Ramayapa has the following 
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parallels with the Vakyapadiya of Bhartrhari. Dr. Atreya has given 
these parallels in his work as : 


THE VAsiSTHA RAmAyANA. THE VAKYAPADIYA 

1. ffonm ■mwim^fwif^rr i i.l.i 

forafrsq^rfor vm u via. 93.46 

2 . sft: SUIT 413,0+1*1 *rfoit for: I III. 7.41 

^FIT «rf|[for f%«TcTT: II V. 56.3 5 
ift: SUIT 'T^: flfoft for: I 

«4wM4Jfa?i *4M44lc4H: II HI. 101. 35 


3. 


4. 


5. 


6 . 

7. 


8 . 


4 T^r ?r font f%f%st«r: *$<Rr srr^rq; i 
sfog- ^rf^TT^srrfo ii vib.51.8 
^t^trtwetr: ^nfci i 

44^: sqwr^fo^cpjt ^ f^: ll III.44.20 

f%r^arfo ijrTS^s^'TfolTr?^ I 

tT^xfer 445^4 rM4l^ft II V.48.49 
g-fcT fe% t+«+ FIT^T?44>c% fa¥4dl I 


4 % i 3rfr f^rffT^r-cK^g; via.33.4 

^raT 4 R*TT 4 fo 11 

tT^j fon ^ fcffa *T feN f^^KTT I VIa.33.5 
4 1 ^ Mitdlfd a ana 4 ,^ 4 ^ (^^ 544 ? I 

h =44r«f|-Rr cts^; gqg- ?rt ii vib. 53.9 

^nr^Rrfor^ 5 r sr^r *rfonc *rcr i 
^ sprit Ffrfg - srrerrgrSrq qwftr u m. 67.2 
tils^P-rq 4441*1(44 41*143, i 

Msr ^rarfor^ VIb.35.10 
Sf5P% gcgf| q-gg: | 

S^SPRSqTfofor 5ffo II III. 12 1.53 

^nrcrfor strt ifofq HrrfofRT«rr u vib.210.11 

4 *T?q 4 crer q ^ ^ftr; i 

?r 5T 5^ 4 t fosW’^^Rracrq; ll III.4.70 
qfo f%fasT*rtf«r srq^rrg sr?# 1 
cT«i 4 m*h ^foiiqRfoRni; 11 via.ll .16 


III.6.23 


III.6.28 

HU .21 
III. 1.22 
III.2.8 
III.3.70 


9. 


1.1.4 
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THE VASISTHA RAMAyAI^A. THE VAKYAPADlYA 

10. 5T ^ 1 1.1.131 

FT vud ^ 11 III.9.58 

11. ^TTfelT^\l|-d1 U3T I IV.2.12 

q- ?r ^rsrrfer *r 5tg; vib.31.36 

Dr. Atreya’s conclusions on a study of these parallels can be stated 
in his own words : 

“Not only in the VairagyaSataka — which is according to him is 
an imitation of the Vairagya prakarana of the V.R. and so has other 
Slokas either identical with or written in imitation of the correspond- 
ing slokas of the V.R. — but also in the Vakyapadlya which is the 
systematic philosophical work of Bhartrhari, we find much that appears 
to be borrowed from the Vasistha Ramayana. The sloka III.4.71 
of the Vakyapadlya for example, is almost the same as the sloka 
V.36.35 of the Vasistha Ramayana. The main reason to believe that 
Bhartrhari is the borrower of the two is that his doctrine of sabda- 
brahman which is the main thesis of his work, is unknown to the 
author of the V.R. It is a doctrine which could not but have been 
accepted and mentioned in the V.R., if it were otherwise. The sloka in 
question, moreover, embodies one of the main doctrines of the V.R. 
which contains countless such Slokas, but it occurs as a solitary and 
rare one in the Vakyapadlya. On these considerations we cannot but 
think that the Vasistha Ramayana is an earlier work than that of 
Bhartrhari who is said to have died in 650 A. D. How much earlier, 
it is very difficult to settle. At any rate the Vasistha Ramayana must 
have, on these considerations, existed in the life-time of Bhartrhari, 
i.e., at about the commencement of the seventh century.” 

Dr. Raghavan remarks in this context : “To the parallels bet- 
ween the Vasi§tha Ramayana and the Vakyapadlya collected by Dr. 
Atreya may be added 

spnfefaept ^ sumta n vib.54.30 

®nfer u vib.205.22 

which certainly is after the opening verse of the Vakyapadlya. It is 
natural to conclude that the Vasistha Ramayana has borrowed from 
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Bhartrhari, but Dr. Atreya is unable to come to this conclusion 
because of the fact that the Vasi§tha Ramayana knows nothing of the 
Sabda-brahman of Bhartrhari. If the Vasistha Ramayana did not 
countenance Sabda-brahman it was certainly at liberty to ignore it. 
Not being a polemical work, it was not interested in working up a 
refutation of the sabda-brahman philosophy. This silence on the 
sabda-brahman hardly proves the priority of the Vasistha Ramayana 
to Bhartrhari. The word and concept of sphofa is as old as Patanjali; 
and why does it not occur in the Vasistha Ramayapa even in an 
analogy or a simile ?” 

It is unnecessary to add that the argument of silence on which 
Dr. Atreya chooses to rely is never regarded as even a sound argu- 
ment not to say a convincing proof. The very fact that the V.R. has 
‘countless’ such Slokas is an indication of its later character as it has 
been already shown. The author of the V.R. has a very peculiar 
genius and gift of using the older material and taking the clue he goes 
on to elucidate the point by adding a few more of his own and brings 
the point of view home by repeating the same idea in his own style. 
So like the argument of silence, the argument that in the Vakyapadiya 
there is only one Sloka while the Vasistha Ramayana has many more 
does not prove anything. Further the Sloka in question 

'jft: SrWT TOcTT: fel: I 

?nUT focTT: II V.56.35 

is a doctrine that was current in the Vedantic quarters. Even if 
Bhartrhari had lifted, nothing is proved thereby for our Vasi$tha 
Ramayana; as Bhartrhari could get such material from contemporary 
thought. The parallel pointed out by Dr. Raghavan in fact can be 
traced back to the Vi?nusahasranama in the Anusasana-parvan of the 
Mahabharata where the construction anaditiidhano dhata is met with. 
In the V.R. also actually anadinidhano dhata occurs in VIb.21 3.41b 

It is interesting to note that in this chapter the ilokas preceding 
immediately 33-41 have the same rhyme as that of the famous stotra. 

When the author of the Vasi§tha Ramayana tells us that other 
moksopaydtmaka books have been consulted and that he has created 
a Sathhita containing the sara of the works, it is obvious that between 
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the two, the Vakyapadiya and the Vasistha Ramayana, the latter is 
later. 

Other writers from whom the author of the Vasistha Ramayapa 
a Ppears to have been profited for a phrase or two are the celebrated 
hllmamsakas, Kumarila and Mandana. The Vasi?tha Ramayana 
ni.21.41 is : 




It is quite likely that the expression is taken from the opening verse of 
the Slokavartika. The Vasistha Ramayana has used the expression 
again in VIb.142.25. 


Chapters 166-67 of VIb deal with the khyatis and in these 
chapters sloka 9 in 166 and 1 in 167 have an identical line 


This is a line which occurs as the opening line of the Vibhramaviveka 
of Mapdana. 

The Vasistha Ramayana in Vla.l 28.67-76 gives a summary of the 
Ramayana in the guise of the Avatara-prayojana. In this context the 
ilokas 72, 73 are : 


gHsHfr 4 +i fa h i : i 

n 73 

- - - nfcT ^ u 74 

These lines remind one of the Bhagavata-purana IX. 10.1 1 . The date 
of the Bhagavata-purana is by no means certain, hence it would be 
difficult to say as to which is using the other; but since the Vasi§tha 
Ramayapa constantly refers to the Purapas and also to the stories 
from the Purapas, it is likely that the author had gone through that 
Purapa also. The Vasi?lha Ramayapa Via. 122.1 1 is 






sm h 


This is clearly an echo of iloka 81 of the Paramarthasara. A similar 
anuftubha is seen in the Datt&treyagita 1.69. The context here in the 
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Vasi§tha Ramayana is the Iksvaku-prabodhana which has already been 
shown is an episode worked up. So it is quite likely that a verse seen 
elsewhere should have been called up in service. 

What is the relation between the Vasistha Ramayana and the 
great Samkaracarya ? The answer is not easy and the problem is 
extremely complicated. The works of Samkara are no doubt many; 
but there is no unanimity amongst scholars as to how many of these 
could be regarded as coming from the pen of the master. The problem 
has been touched upon by Dr. Atreya and his views are given below : 

“Is there any reason why we should positively believe the 
Vasistha Ramayana to be a post-Sariakara work, and is there any 
difficulty in placing it before Samkara ? There did exist a school of 
thinkers in Vedanta even before the Karikas of Gaudapada and so 
the fact that the term Vedantin or Vedantavadin occurs in the Vasistha 
Ramayana is not a decisive factor to prove that it must have been a 
post-Samkara work. In the Vasi§tha Ramayana we do not find any 
other indication against its priority to Samkara. There are on the 
other hand some grounds in its favour : 

1. The Vasi§fha Ramayana is no doubt a work on Advaita 
philosophy and its general standpoint is very much similar to that of 
the school of Samkara, with some differences here and there. Yet it 
is very curious and conspicuous that the peculiar terminology of 
Samkara is quite unknown to the author of the Vasi§tha Ramayana. 
This could not have been so, had the author been a writer posterior 
to Samkara. The author of the Vasistha Ramayana seems to be 
totally ignorant of Samkara, his philosophy and school. Some of the 
terms and conceptions of Samkara and his immediate followers, which 
are conspicuous by their absence in the Vasi§lha Ramayana are noted 
here : (a) Adhydsa; (b) Sadhana catityaya consisting of viveka, virago, 
sat-sampa t-sama, dama, uparati, titiksa, iraddha and samadhana and 
mumuksatva; (c) Saguna and Nirguna Brahman; (d) Apara Brahman; 
(e) Savisesa and Nirvi£e$a Brahman; (f) Isvara as distinguished from 
Brahman; (g) Upadhi; (h) Prarabdha karnia; (i) Sarhcita karma; 
(j) Karmamukti; (k) Badha; (1) Pancakoias; (m) the stereotyped 
conception of mdya and avidya as the upadhi of Isvara; (n) 
Beginninglessness of avidya and karma; (o) the evolutionary process 
of the world as different from that of theT Samkhya tSaffikafa^sview 
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of cosmology is quite unknown to Vasi§tha); ( p) the peculiar way of 
interpreting the Maha-vakyas of the Upanisads adopted by the 
school of Samkara, etc. 

2. In the Vasistha Ramayana the Advaitavada is not found to 
be a finished and conceptualised system as in Samkara but it is 
presented therein in a cloud-like vague and uncertain form and 
without any fixity of meaning in the terms used. 

3. The author of the Vasistha Ramayana does neither try to 
defend his own position by arguments or Upani§adic texts nor by 
criticising others; but quite opposite was the tendency of the times of 
Samkaracarya, and specially of his own school. 

4. From the time of Gauqlapada and Samkara the Sruti has 
been considered as the supreme and unquestionable source of the 
Advaita Vedanta or Advaita philosophy; but we do not find this 
tenet in the Vasistha Ramayana. For Vasistha, Experience is the 
Ultimate pramana of knowledge (11.19.16; VIb.197.15). 

5. A careful and comparative study of the poetical works of 
Samkaracarya, particularly the Vivekacudamapi, Samkara’s author- 
ship of which is generally accepted by scholars like Abhyankar and 
Radhakrishnan — will show clearly that Samkara was not only influ- 
enced by the Vasi$tha Ramayana but also had thoroughly imbibed 
its teachings and in many places composed almost literally identical 
verses. Thus 1 


THE VASISTHA RAMAYANA 
VIb.197.18; V.67.2 

II. 14.52; V.13.8 
VIb.l 74.24; 11.14.53 
V.43.13 

V.43.17 

VIb.l 62. 18; V.43.19 
VIb.174.24; III.6.2 
VIb.197.18 

III. 8.15; VIa.118.4 
III.7.28 

UI.6.9 


THE VIVEKACOPAMAISI 
6 
11 
13 

56 
53 

57 

58 

63 

64 

65 
68 


J. For text see : The Philosophy of the Yoga-Vasi?tha, pp. 660-677. 
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the vivekacOuAm; 

III.9.25 

72 

1.18.38 

89 

YIa.51.50 

98 

IV.1.7 

125 

III.7.18 

• 126 

VIa.9.32 

131 

V.91.8 

147 

III.116.8; IV.47.48; V.50.14 

171 

III.57.50; IV.47.48; III.62.54 

172 

VIb.210.11; IV. 11. 23 

173 

III. 100.9 

174 

VIb. 139.1 

179 

III.l 16.18 

182 

VIb. 190.25 

185 

III. 11 6.8, 91.49; V.21.26, 24.15 

183 

m.100.35 

198 

in.42.1, 21.59 

199 

III.67.68; V.79.3 

204 

III.3.40 

234 

111.61. 4 

237 

III.121.53; 84.26 

241 

IV.4.41 

254 

m.21.66 

255 

II. 2. 5 

268 

IV.27.18; Via. 10.8 

273 

V.24.22, 43; 111.61.35 

276-277 

III.98.2 

278 

VIa.41.5-6 

279 

Via. 128.25 

289 

111.11. 4 

294 

IV.33.35; VIb. 15.2; 7.11 

299 

Via. 11 6.3; VIb.26.29 

301 

IV.33.28; V.13.17 

302, 305 

VIa.94.13; VIb.57.3 

308 

V.24.27 

311 

VIb.159.41; 184.46 

317 

IU.22.8 

318 
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in.1.36; 21.76 321, 329 

IV. 54.19 328 

HI.7.17 336 

V. 67.30 338 

IV. 33.50; 22.25 340 

UI.56.28; 88.21; VIa.210.7 359, 360 

m.21.76, 78 363 

VIa.29.7, 8 369 

m.100.30; V.27.3 389, 390 

V. 72.2; VIa.60.21 391 

VIa.49.28; ni.9.3 392 

ni.11.25; V.21.26; VIa.2.41 399 

III. 98.2; IV. 17. 19 408 

m.l 19.17; IV.1.7; VIa.2.36; VIb.49.18 405 

in.9.11 431 

in.9.4 430 

V.16.19; 6.10 434, 435 

V. 16.21, 77.11 437 

in.9.8 441 

VIa.2.43, 47 444 

V.64.53 478 

V.35.81; VIb.46.8 484 

IV. 45.42,43 485 

VIa.126.68, 69 493 

IV.22.31, 33 497 

III.96.43 556 

in. 57.44 565 

VIb.53.9 573 

III. 100.39 574 


the vAsistha rAmAyatsa 
VIa.49.17; 9.17 
the vAsistha rAmAyana 

V.71.39 

the vAsistha rAmAyaisa 
III.44.19, 55.61; V.59.35 
III.1X4.5t 6; VIa.22.27 


THE SVATMANIROPAIjIA 
97 

THE SVATMABODHA 
17 

THE SataSlOKI 


81 

81 
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IV. 45.7; VIa.28.34 
VIa.108.20 
VIb.210.11 
VIa.33.4, 5; III. 10. 14 

THE VASISTHA rAmAYANA 
III.44.20; VIb.22.27 

THE VASISTHA RAmAYANA 

V. 5.6 
V.58.32 

111.7.29 

IU. 7.42,43 
III.7.44 

111.3.30 
III.66.7 

II. 17.9 

III. 21.65 

IV. 1.7 
IU.62.4 

IV. 11.29, 17.4; VIa.28.37 


THE SATASLOKi 
6 
15 
36 
10 

THE DAKSWAmORTISTOTRA 

1 

THE APAROKSANUBHOTI 
11 
12 
60 
61 
62 
62 
62 
70 

72 

73 
79 

140 


It cannot be maintained that of the two, the author of the Vasistha 
Ramayapa is the borrower; for the technical terms of Samkara, found 
in his works from which the extracts ate taken, are not found in the 
Vasistha Ramayana.” 

Swami Bhumananda in his paper ‘Priority of the Yoga -Vasistha 
to Samkaracarya’ agrees with Dr. Atreya in thinking that the Vasistha 
Ramayapa is the earlier and has influenced the great acarya. His 
arguments are as under : 

1 . Sloka 4 in Chapter XIII of the Bhagavadglta reads as : 
Rsibhirbahudha gitam etc. and in his bhasya on the verse Samkara 
explains the word as : fsibhih vasisfhadibhis. The reference is undoub- 
tedly to the Vasistha Ramayapa as there is no other philosophical 
work with the name of Vasistha attached to it. The only other work, 
religious book associated with Vasistha, in existence is the Vasistha 
Samhita, probably compiled after the Vasistha Ramayapa, by a 
different author and it does not contain any description of Brahman to 
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which Samkara refers in his bhasya on the Gita sloka. In case the 
authors of the Vasistha Ramayapa and the Vasi§tha Samhita are one 
and the same then the argument is strengthened all the more; for in the 
Sanrakabhasya on the Vedanta Sutras III.4.50, Samkara has quoted 
two stanzas from the Vasistha Samhita of these one is VI.40 and the 
other is untraced in the Saihhita but Samkara indicates that the source 
is the same. 

2. In hh bhasya on the Svetasvataropanisad 1.8, Samkara has 
quoted from the Vasistha Ramayapa prefacing the quotations as — 
tatha ca vasisthe yogasastre. There can be no doubt that this Yoga- 
Sastra of Vasistha is no other than the Vasi§tha Ramayana. There is 
a certain section of Sanskrit scholars which is doubtful of the genui- 
neness of the bhasya of Samkara on the Svetasvataropani§ad but 
their arguments are not convincing. 

3. In his bhasya on the Sanatsujatlya 1.15 and 31, Samkara 
has quoted two itokas from the Vasi§tha Ramayana : tatha ca aha 
bhagavan vasis{hah and tatha ca aha vasis(hah. This bhasya on the 
Sanatsujatlya cannot be ignored, as it can be proved to the hilt that 
Samkara did write a bhasya on it for : (A) Madhavacarya in his 
Samkaradigvijaya makes a clear statement of the Sanatsujatlyabha?ya 
having been written by Samkaracarya 


(B) In the bhasya on the SvetaSvatara Upani§ad I. 4, Samkara says : 
Sanatsujatepi ekapadam notksipati, etc. This shows that Samkara had 
every regard for the Sanatsujatlya. It is not therefore improbable 
that he wrote a bhasya on it. (C) In his Vivekacudamapi, Samkara 
refers to the Sanatsujatlya 


snTT^t gfr: ii 

Here brahmanah sutah refers to Sanatkumara and Samkara practically 
makes a quotation here from the Sanatsujatlya 1.4. 

All these facts combined with the evidence marshalled by 
Dt. Atreya are direct proofs which clearly prove the priority of the 
Vasi§tha Ramayapa to. Samkaracarya. 
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Dr. Raghavan’s views regarding the relation between the Vasisfha 
Ramayapa and Samkara are as given under : 

1. He agrees that there are many parallels between the Vasistha 
Ramayana and the Vivekacudamani, Daksinamurti Stotra, Svatmani- 
rupana, Svatmabodha, Sata§lokI and Aparoksanubhuti. He has to 
add a few more to the list of Dr. Atreya. Dr. Atreya thinks that the 
Vasi§tha Ramayana VIb.22.27 and IH.44.20 are parallels to the 
Daksinamurti Stotra 1 as in both the places the world is compared to 
a city seen in a mirror but Dr. Raghavan thinks that III. 80.40, the 
minister’s reply to the Raksasi, is a better parallel : 

2. The simile of a tree latent in the seed in the DS. 

is frequently used by the Vasi§tha Ramayana in III. 8 1.83, 85; VIb.18.5. 

3. The Nirgupamanasapuja also called Parapuja is one of the 
minor works ascribed to Samkara. The theme of this piece appears in 
the Vasistha Ramayana VIa.38.25 : 

qr sm* i via.38.25. 

As if reminding us that he was having in mind Samkara’s minor work, 
Parapuja, the author of the Vasi§tha Ramayana uses here the words 
parapuja themselves. 

4. Dr. Atreya argues that the Vasistha Ramayapa attitude is 
quite distinct from that of Bhartrhari who believes in Agama and 
from that of Samkara who believes in the Vedanta as the Ultimate 
pramanas, the Vasistha Ramayapa laying emphasis on anubhava. 
Indeed, Bhartrhari also regards anubhuti as the only maria as can be 
seen from his Svanubhutyekamanaya. The Vakyapadlya, however, 
being a treatise on grammar (Vyakarapa), it is but natural that he 
glorifies Agama or Sastra. Similarly, Samkara also states that 
anubhuti is the final proof in a passage in his bha$ya on tha Brahma- 
sutra 1.1.2 : 

i” 

5. The Vasi?tha Ramayapa UI.21.35 in Sarasvati’s teaching to 
Lila is taken in entirety from Samkara’s minor work Brahmanu- 
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cintana. 1 From this it would appear that Samkara emphasises 
anubhava and the Vasistha Ramayapa also accepts the Vedantas. For 
in 11.13.11 the Vasistha Ramayapa recommends an effort to verify 
and find the same Truth in the Sastra, in the preceptor’s word and in 
one’s own anubhava. Moreover in VIa.98.22, 23 is given a list of the 
pramanas as the sastras, anubhava , vedas and loka. 

6. A good deal is common between the Vasistha Ramayapa 
and the Sarvavedantasiddhantasarasariigraha (SVSSS.) ascribed to 
Acarya Sarhkara. 


the vAsistha rAmAyaim 

IIL9.4, 9, 13 

III.9.14 

III.118.5-6, 8-15 
V.7.16, 18-19, 21 


THE SVSSS. 
p.253.14 
p.254.979 
939.948 
980-982, p.254 


It is to be borne in mind that the SVSSS may not be a work of 
Saihkara. 2 

7. Another parallel from a minor work of Samkara, the Laghu- 
vakyavftti, ascribed to Samkara is iloka 17 : tat cintanam tat kathanam 
etc. describing adhyasa, is the Vasi§{ha Ramayapa III.22.24. 

g. To come to the parallels from Samkara’s Sutrabha§ya one 
can refer to the Vasi$tha Ramayapa V.71.19, 31 and the opening 
sentences of the bha?ya of Samkara : 


F II V.71.19 

mi I 

dlflW i rw m ft TFT ff fruwifl ' TJfc II V.71.31. 


fact the whole context from 18-32 reminds one strongly of the 
a . „ passage of the Sfltrabhasya. This may also remind us of the 
•Illustration of chayatapa used in this context by Padmapada in his 
pancapadiha- 

Yet another passage in the Vasi§tha Ramayapa where there 


9. 


unmistakable reference to the opening expression of the Samkara- 
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bhasya on the BS. is 11.17.16-17 which has the famous sasmadyusmat- 
savistaram. 

10. Dr. Atreya’s contention that the Vasistha Ramayana is the 
earlier work than Samkara because some of Samkara’s concepts are 
not to be found in it, has no force in it as it is not a statement of 
facts. The Vasistha Ramayana advocates an uncompromising type of 
Advaita and holds the dfsfisrsfi view and this necessitates its own 
method of treatment in which stress cannot be laid on two or three 
kinds of satta etc. The concept of abhyasa is older than Samkara as 
it has been used by the Buddhists as Stcherbatsky has shown in his 
‘Buddhistic Logic’ (II, p.409) and so the Vasistha Ramayana if it 
wanted to refer to it, might have done so on the basis of other sources. 
Certainly the Vasi§tha Ramayapa does not belittle the sadhanas 
though it does not adopt the phrase sadhanacatuffaya. When the 
Vasistha Ramayana assigns two chapters to vairagya and mumuksutva, 
what does it emphasise except Samkara’s ihamutraphalabhogaviraga 
and mumuksutva ? Sama, samtosa etc. are all dealt within the 
Mumuk§uvyavaharaprakarana. Here the argument of Dr. Atreya is 
similar to the one he uses to prove the priority of the Vasistha 
Ramayana to Bhartrhari. 

Dr. Dasgupta observes : “There is another fact which deserves 
consideration in this connection. In spite of the fact that the views 
of the Vasistha Ramayana and Samkara’s interpretation of Vedanta 
have important points of agreement, neither of them refers to the 
other. I am, therefore, inclined to think that the author of the Vasistha 
Ramayana was probably a contemporary of Gaudapada or Samkara, 
or a century anterior to them.’’ 

This is a problem of utmost importance from the point of view 
of the history of the Vedanta doctrine and also from the point of 
view of determining the position of the Vasistha Ramayapa in the 
Vedanta literature. Before starting to discuss the arguments of the 
scholars mentioned above, it is very easy to discard the idea of the 
two being contemporary or even coming one after another very 
closely as Dr. Dasgupta suggests, for the fact that there are a number 
of parallels as pointed out by Drs. Atreya and Raghavan goes against 
the contemporaneous character of the two. It is obvious that one 
must be earlier. Secondly, for the lifting to be possible, the time 
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allowed must be sufficient for the source to get currency and 
authority. 

Swami Bhumananda’s arguments really do not prove anything for 
the Vasistha Ramayana as we have it now with us. The references that 
he has collected from the works ascribed to Samkara are valuable 
only to prove the existence of some philosophical work by Vasistha. 
These references do not refer to the Vasistha Ramayaria as we have 
it now, and which on other clear counts belongs to a pretty late date. 
Therefore any reference to the Vasistha Ramayana, which Dr. Atreya 
has before him is simply impossible. Secondly, the evidence that 
Swamiji has brought forward is mostly from uncertain quarters so far 
as the present problem is concerned. For the authorship of Samkara 
of works to which he refers is not unquestioned and the references to 
the present Vasi$tha Ramayaria are not beyond doubt. In such a 
controversy evidence of a doubtful character as far as possible is to be 
avoided. Thirdly, Swamiji’s arguments presuppose an identity of 
Vasistha, the teacher of Samkara Vedanta school, Vasistha, the author 
of the Vasistha Sathhita and Vasi§tha, the author of the Vasi§tha 
Ram ayana. Unless this identity is proved, the arguments will continue 
to lack in force. But as said already, these references are useful only 
to show that the Vedantic tradition knew of a work of Vasistha on 
philosophy. The later character of the Vasistha Samhita is quite 
evident from a number of other grounds more convincing and if in 
spite of these forces, the Vasistha Ramayana were to belong to a pre- 
gamkara period and were to be the source of inspiration to the great 
acarya , then Swamiji’s arguments will have to be strenghthened by 
further evidence of a very convincing character. 

Dr. Atreya’s arguments seem to arise from a position already 
taken regarding the antiquity of the Vasistha Ramayana. His argu- 
ments being themselves very weak in force do not lead us anywhere. 
Thus the argument that certain technical terms current in Sathkara 
and his school are not found in the Vasi$tha Ramayana, is his usual 
argument of silence, which generally is not accepted as an argument 
capable of proving anything. As Dr. Raghavan has pointed out, certain 
terms and principles are accepted by the Vasi?tha Ramayaqa. Adhyasa 
goes back to Buddhistic days. The two types of Brahman, saguna 
and nirguna do not appear, for they have no place in the scheme of 
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things of the Vasistha Ramayana. Similarly, the graded order of 
realities also is not necessary. The mayd doctrine of the Vasistha 
Ramayapa though it has similarities has its fundamental differences 
which cannot be ignored. This is exactly what is being done when 
all Samkarite terms and concepts are expected to occur in a text of a 
post-§amkara period. The tendency of the Vasi§tha Ramayana has 
been shown to be, in all the preceding pages, to lift only what is 
necessary. Similarly, what can be proved by pointing out that 
Gandharvanagara, Vandhyaputra etc. occur in the two ? In fact, 
this is the material which both have taken up from Buddhistic 
quarters. Dr. Atreya goes on suspecting lifting even where it is not 
necessary or when it can be explained by a very plausible possibility, 
likely to be more in conformity with the facts. Thus, much that he 
has pointed out is to be traced to the common Buddhistic fund on 
which the two have drawn. What has been stated in the case of 
Gaudapada is true in the case of Samkara also. If the Vasist ha 
Ramayana had a nucleus which stretches back to the period of Gauda- 
pada and Samkara, no lifting need be suspected so far as the 
Buddhistic element in these is concerned. In an age when Buddhistic 
logic dominated the intellectual thought of the times, it is no wonder 
if Brahmanical thinkers tried to bring to their own philosophy, the 
added glamour. But all this does not prove anything for our Vasistha 
Ramayapa. 

Apart from the Buddhistic material there are other parallels 
shown by Dr. Atreya which are also to be subjected to the remarks 
above and these, if anything, prove that it is the Vasistha Ramayapa 
which has lifted. Thus 

ufo svtcf ^ RfrFPJTT ^ I iv.22.31 

u IV.22.33 

in tha Vasi§lha Ramayapa is parallel to Samkara’s 

fspswta*: 1 

E reforU » vcm. 497 

Who is using whom ? Samkara the Vasi$tha Ramayapa or th 
reverse ? The clue is simple. It is evident that the Vasi$tha Raragv & 
has the Bhagvadglta before it. Of this three lines here the first; 9 * 
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identical, the third has last half identical and the second is an echo of 
vistabhyahamidam kxstnafn ekamhena sthito jagat (BG. X.42). Thus 
the Vasistha Ramayana to express an idea has gone to some other 
source; and now only the first half of the third line remains to be 
traced and this is from the Vivekacudamani. Samkara is writing in 
his natural manner as his fluent imagery and happy phrase in rnayd- 
marutavibhrama suggests. In any case he is not tapping other source 
for the construction of a couplet. Thus the possibility is that it is 
the Vasistha Ramayana which has lifted. 

Here is another case. The Satasloki 6, is said to correspond to 
the Vasistha Ramayaria VI.45.7; IVa.28.34, 35 

arc sqqf fafe qfr qtqqrg: i 
qssftqfcfq qrqrq ft crg g fq ff : qmfa: 
fqqfqT#sr faqwiffqqWfqT $q: II SataSloki 6 

and 

qq^q snftr f| qraqiq i 

re T cRfrh l fq F?qq II IV.45.7 
qT<FRTf?T5RfcT q: I VIa.28.34 

qqq fsq^ *T: I VIa.28.35. 

Now which presupposes the other ? Samkara in his inimitable style 

describes with force, the life of the kifa which is to correspond the 
jiva in the third line. Taken by itself, Sarhkara’s verse is complete, 
explains itself and is without any theoretical terminology. Not a 
single word needs any explanation. Now we turn to the Vasistha 
Ramayana verse and these are found to contain the words vasana and 
svatmakoia. But the real problem is the krmikosaprakara. What is 
this prakara ? These verses themselves do not explain it and for 
the explanation one has to turn to the verse by Samkara. Prakara can- 
not be understood by the reader or the student unless the teacher 
explains to him the mode. Is it anything but fair and natural to pre- 
sume that the Vasi$tha Ramayana presupposes the SataSlokI where this 
prakara is clearly described ? The only other possibility is that the krmi- 
kosaprakara was a usual Vedanta stock dfsfanta. Thus, if the Vasistha 
Ramayana and the SataSlokI are related, then it is the former which 
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presupposes the latter or else they are independent. But this fact 
does not support Dr. Atreya. 

Take yet another case. Correspondence is shown between the 
Svatmaniruparia 97 

and the Vasistha Ramayana VIa.49.17; VTa.9.17 

srafasretaw yiR<raf n vla.49.17 

5r remg< ra %re t 4 h Tm «mn«Tcr: i 

h fc^ n fc r u via.9.17 


Now here which is likely to be the original ? In fact, there should be 
no doubt in this matter. What is the significance of vdgviddtk varaifi 
kalpitahi in the Vasistha Ramayana? Whom does it refer? Does this 
indicate that the idea is originally its own or that it is referring to a 
theory already conceived by others ? On the other hand is there any- 
thing in Saiiikara that suggests his referring to the views of some 
others ? It is to be remembered that the doctrine of relative truth or 
graded reality is associated with Samkara and he has given hints of 
all his theories in his comments on the Badarayana Sutras. In this very 
context one may be referred to his 







atre^rc: I Samkara’s comm, on BS. 11.1.14. 

With this background is it not clear that Saihkara is here stating his 
favourite doctrine while it is the Vasi§{ha Ramayana that implies 
Sathkara’s doctrine ? 


In a similar manner it can be shown that all the cases prove 
that it is the Vasistha Ramayana which is using Samkara. It is need- 
less to comment on each and every instance shown by Dr. Atreya. 
At times the similarities go back to the Bhagavadgita or Bhartfhari. 
But in no case can it be argued in any convincing manner that it is 
Samkara who is using some other source. 


Drs. Atreya and Raghavan have pointed out a good many 
parallels yet here a few more are given. 
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Thus the Vasi$tha Ramayana VIb.99.47 is 

«cM^H4rii I IT M VIb.99.47 

the second line here is repeated at III.26.48 as 

’R'HT^n ^ f-ti¥T I IH.26.48. 

Sarhkara discusses a similar topic, bhratnattnaka being arthakriyakara 
or asatya producing satya and his remarks are 

cTOT ^ srfa: 

o 

itct *nfg i 

agfg ?T5( qw frlT^ II (Chan. Up. 5.2.9) 

swx&H hcJjftt: snf'cT 

ssfaftr l Samkara’s comm, on BS. II. 1.14 
It is to be noted that the commentator explains the arthakriyakaratva 
as padasamvahanadi arthakriyam which cannot be accepted. Another 
point is that immediately after this instance of a woman, Samkara 
refers to another sruti which describes the sight of a man purusam 
krwadantam, etc. as indicating something inauspicious, ^aihkara who 
is obviously arguing the point first has to marshal the supporting Sruti 
texts first and then add the reference to the popular notion and again 
bring the point home by adding yet another instance of the rekha. 
On the other hand the Vasistha Ramayana which presupposes all this 
only refers to one of the instances and passes on. 

Again the Vasistha Ramayana III.96.71 is 

facTOf^TcgW^^FT: srajErenn ll III.96.71 

The Vrnanabha dfsfanta appears in Samkara also in the passage — tan- 
tunabhasca svata eva tantunsjjati — Samkara’s comm, on BS.II.1.25. It 
is to be noticed, however, that the drsfanta can be traced back to the 
SvetaSvatara. While Samkara illustrates with the dr?{anta the unne- 
cessary character of bahya sadhanas in certain cases, in the Vasistha 
Ramayana the distant a illustrates vaicitrya. 

Further, the Vasistha Ramayana III.96.43 is 

tt III.96.43 
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As Dr. Atreya has pointed out the idea appears in the Vivekacuda- 
mani 556. But the dfsfanta of a na(a appears in the bhasya of 
Samkara on BS. II.1.18. The passage is 

am fr-rercmSte fin mhwjr 

sfaqaft i n.1.18. 

According to the author of the Vasi§tha Ramayana mams is the 
mula-karana and so it is clear that he has the passage from Samkara 
before him. 

The Vasistha Ramayana III.2 narrates in its own style the story 
of Akasaja Vipra. But the idea is found in a germinal form in a 
drsfanta given by Samkara in his bhasya on BS. II.1.18. 

areresn I n.1.18. 

In philosophical argument the drsfanta comes first and then comes the 
full-fledged allegory. Even about the mok?a and the jlva the Vasistha 
Ramayana has a similar allegory. The allegory does nothing but with 
the analogy of a King and a country illustrates whatever has been said 
about moksa by writers like Gaudapada and Samkara. 

The Vasistha Ramayana V.9.36 is 

HS: U V.9.36 

and this is evidently after Samkara’s famous 


I R I £1 He, il fcc* it t* t -IN l LvVirM. 


q^ mtsfq h hr: 11 

in his Mohamudgara 7. Again may be noted V.20.7 and MM. 23. 

All these similarities taken together with those pointed out by 
others will prove that the author of the Vasistha Ramayana did know 
Samkara and the Samkara-Wid^a also, a work, the authorship of 
which is not in doubt and where the great acarya has thrown the hints 
of his philosophy on which the whole structure of Vedanta stands, 
i.e. where at least he could not be suspected of lifting. The reference 
to pardpujd is similarly corroborative. The ideas like the bijasyantari- 
vamkuro, etc. do not prove anything in favour of the Vasi§tha 
Ramayana; for as Dr. K. C. Pandey has shown these ideas could be 
traced to Samkara’s knowledge of the Kalmtra Pratyabhijna philo- 
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sophy (pp. 89-90). Samkara’s knowledge of the Tantras can be seen i 
from the epithet sarva- tantra-svatantra in his birudavali. As Prof* I 

Sivaprasada Bhattacarya has shown the Vasi§tha Ramayana is also 
under the influence of the Ka§m!ra philosophy. Thus, the very 
puzzling and close similarity between Samkara and the Vasi§tha 
Ramayapa is due to several factors. They both have a Buddhistic 
background, essentially Upanisadic essence and a tinge of the Kasmira j 

philosophy too. But all this cannot come in the way of the fact that 
the author of the Vasi§tha Ramayana came after Samkara with as 
many centuries between them as to allow him the use of his minor 
works. The Vasi§{ha Ramayana simply cannot belong to a pre- 
Sarhkara period. Even if the identity implied in Swami Bhumananda’s ' 

argument is by chance proved — and one does consider it an impossi- : 

bility — the present Vasi§lha Ramayana cannot go back to a pre- 
Samkara age. 

Sarvajnatman wrote his Samk§epa-!§arlraka in c. 900 A.D. 1 

Mr. P. C. Divanji in the introduction to his edition of the Siddhanta- ! 

leSasamgraha argues in detail that the Samk$epa-3ariraka presupposes 
the Vasi§tha Ramayana. In his paper to the VII All-India Oriental 
Conference he suggests that the Vasi§tha Ramayana is earlier than the 
c. 900 A.D. using this very argument. His main argument is that 
the Samk$epa-§arfraka has a reference to the Vasistha Ramayana* 

ggitatRigqgpig fafaqww ^ » II.182 J 

refers to the instruction to Rama and so this is a clear reference to 
the Vasi$tha Ramayana. 

Dr. Raghavan observes in this connection : ‘This is a mistake. 
Sariik?epa-Sarlraka 11.182 on which Mr. Divanji so much relies does 
not refer to the story forming the basis of the Vasi§tha Ramayana, 
but it refers to an incident described by Valmlki towards the end of 
the Yuddha -kavda of his Ramayana. After the killing of Ravana, the 
gods extol Rama as God, but Rama affirms that he is a mortal, the 
son of DaSaratha : atmanam manufarit manye ramani daiarathatmajam .’ 

But Brahman now sings a eulogy of Rama reminding him of his 
divinity, on hearing which Rama nods assent. This is the Brahmo- 
padesa referred to by Sarvajfiatman. Or Sarvajnatman might be 

referring here to the still later context of Rama sorrowing at the ; 

1 

( 
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^* Sa Ppearance of Slta into the womb of Earth and Brahman again 
*®oiinding him of his divinity and the impropriety of the sorrow 
^ttara-kanda 98.1 Iff). 

It is obvious that Dr. Raghavan’s suggestions are no doubt 
ln 8enious and deserve consideration. The difficulty in accepting these 
suggestions is that on these occasions there is no philosophy taught 
? ^-^a by Brahma. These are of the nature of ordinary consola- 
*° ns a nd nothing more. While the reference by Sarvajnatman 
suggests that the upadesa that he is referring to, is primarily philoso- 
phical in character. On the other hand it is clear that the reference 
c annot be to the V asistha Ramayana as it is today; for the indications 
®^out its being later than c. 900 A.D. are of a very decisive character. 

ne only other alternative is that the author, Sarvajnatman is having 
a text before him in which Rama was given some philosophical ins- 
truction and it is not unlikely that this very text, later on was develop- 
ed in the Vasi§tha Ramayana. 

It was stated above that the Vasi§tha Ramayana takes up 
dr?tdntas, and either by allegories or by recasting older stories into 
1 nteresting philosophical narratives gives them a local habitation and 
colouring. The Vasi§tha Ramayana narrates the story of Gadhi who 
has the bhrama of being a candala etc. (V.44-49). The same idea 
occurs in a rather different manner in Ramanuja I.i.i. 

safer wnraarem: i 

Similarly the idea of two moons as wrong knowledge, now and 
then appears in the Vasi§tha Ramayana as in IH.66.7 

SSI fjN 43S 3l fa SSlfasq I .■ 

This idea Dr. Atreya compares with the Aparok§anubhuti 62 

sst ansitr » 

This idea occurs in Ramanuja more frequently yet the same can be 
traced to the Sathkara’s bhasya on BS. II. 1.27 

Dr. Atreya tries to point out some parallels between the Vasi$iha 
RSmayana^and the ManasollSsa of SomeSvara •: 


134 


THE VASISTHA rAmAyATSA : A STUDY 


THE VASISTHA RAMAYANA 

THE MANASOLLASA 

III.64.7; V.48.49; VIb.51.8 

1.8 

VIb.56.3 

1.9 

VIa.176.5 

1.11 

VIb.49.18 

1.12 

IV.47.41 

1.18 

VIb.210.11 

1.28 

IH.5.6 

11.19 

IH.1.20 

11.31 

VIa.37.16; IV.44.14 

11.48 

IV.45.45 

IV.3 

IV. 1.36; Via. 107. 13 

VIII.5, 6 

IV.47.4J 

VIII.9 

VIa.95.9 

VIII. 13 

IU.43.3 

vin .12 

IV.27.28 

vm.24 

V.50.34 

VIII.26 

IH.21.76, 78 

IX.30 

VIa.69.27, 40, 29; V.91.40 

IX.31 


This is the list of Dr. Atreya after a comparison of the two 
works. One must confess one’s inability to find a very significant 
similarity in these passages. Further, even granting there is such a 
similarity, for the sake of argument, there is nothing in these passages 
that proves anything in favour of the Vasistha Ramayana. In fact 
all the idealistic conceptions that are to be met with in Somesvara are 
to be explained by the fact that he was a disciple of the great 
Sariikara. No other presumption for explaining these elements in 
him is necessary. If at all there has been any influencing then it is 
likely that it is the author of the Vasi$tha Ramayana who must have 
profited himself by a reading of the works of Somesvara. 

All this discussion must have shown as to how the Vasistha 
Raraayapa is closely related to the Brahmanical literature in general 
and to Vedanta philosophy in particular. The core of the work, thus, 
is essentially Brahmanical. Yet there are in it different strands also. 
The Buddhistic influence on the work is too obvious to escape notice. 
It is very difficult to compare the Vasistha Ramayapa with the 
Buddhist philosophical literature as it has been studied here, in rela- 
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tion to the Brahmanical philosophy, still an effort can be made to 
collect some important facts about the same which indicate that 
influence. 

Prof.'Sivaprasada Bhattacarya in his paper submitted to the 
Third Oriental Conference observes : “The Vasistha Ramayana is 
Buddhistic in essence and inception and differs from other Rama 
philosophical literature, as here the story has no importance at all 
and we have nothing but philosophising in a fashion and to an end. 
The philosophy which Vasi§tha teaches here is not fathered by the 
orthodox tradition on him or on any other Indian sage of legendary 
or Puranic fame. 

Again terms like vandhyaputra, akasakusuma, gandharvanagara 
which are common-places in the Vasistha Ramayana are the stock-in- 
trade of a certain school of philosophers and these terms are of a 
frequent occurrence in literature professedly Buddhistic. 

Thirdly, the setting itself is Buddhistic; for Rama like Buddha 
is mortified at the many kinds of duhkha, jati, jar a, vyadhi etc. and 
wants to find out the way to salvation which leads to the discussion 
about vairagya, mumuksutva, utpatti, sthiti, upasama and nirvaria. It 
is curious to note that the Dasaratha Jataka (Vol. IV, Fausboll) does 
exactly hint at a similar situation — predicament — which is removed- 
afterwards as is evidenced by the gathas cited. 

Fourthly, the author’s especial fondness for words like mdlita 
buddha , derivatives of the root ‘cup' to silence, words and phrases of 
philosophical import like, bhava, sunya, cit, atman, karman, nirvaria 
tr?na, bhogapancaka, nairatmya, brahman, vijhana, and akasa betrays 
his leaning for Buddhistic tenets and doctrines. 

Fifthly, in quite a number of passages, Vairagya 26.32, Mumuk$q 
18.25, 26, 27, Utpatti 6.13; 26.44, Nirvaija 7.33; 44.10, the words 
Buddha, Satsatra and Asamga with compounds therefrom are used 
in such a manner as if they are used as proper names. Asathga i s 
one of the earliest teachers of the Yogacara school of the Buddhists 
He taught the Alaya-vijnanavada and was popular in the North- 
Eastern India. 

Sixthly, though the colophon always describes the work as Ar$a 
it is definitely paurusa and this needs little proof as we have the 
candid confession in Mumuksu 18.1, 3, 9, 68-69. • All this ma^es us 
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regard the author of the Vasistha Ramayana as a follower of the 
Yogacarin teacher Asaihga. 

In its philosophy and inner essence the Vasistha Ramayaiia 
reflects the tendencies of a particular age and may be even of a parti- 
cular locality and local environment. The Vasijtha Ramayana has 
palpable inconsistencies and a sweetly vague technology and slokaku\as 
and therefore no author quotes it as an authority to defend a position. 
Vijnanabhiksu is the earliest writer in philosophy to use it as autho- 
rity. Like the Bhagavadglta, the V.R. also tries to make a synthe- 
sis of the Samkhya and Yoga, Samkhyayoga and Yogayoga, uses the 
BG. terminology; yet it has not the success of the BG. It really 
should have, considering the times in which it was produced, attempt- 
ed a synthesis of Yoga, Vedanta and Yogacara views and doctrines. 
Nor like the Bhagavata-purana does it represent the crystallised views 
of a particular school. The V.R. agrees with the Vedanta as regar- 
ding the nature and finality of Brahman and the jnanamarga as the 
means to salvation, yet it does not insist on the identity of th ejiva 
and the Brahman. Accepting the Saiva doctrine of Spanda and 
Brahman being nirvana or manovilaya, especially Yogacara views, it 
also accepts the notion of ihaloka and paraloka and manas being 
daiva. The synthesis it preaches is more superficial than one grounded 
on any reasons adduced — it is arbitrary, often nothing more than 
rhetorical flourish. The various bhumis in Vai. 12.8-5, Mu. 2.10; 
10.23, 40-41; 17.50, Ut. 75 and so on, properly yogabhumis, remind 
one of the name dasabala sadabhijno dasabalodvayavadi vinayakah 
(Amarasimha) and dasabhumisvarah, the latter by the by is the appella- 
tion of one of the nine sacred texts of the Eastern Nepal Buddhists. 
This doctrine of the bhogabhiimis and the yogabhumis and its pre- 
ference of the mumuksuta — its disposition — to the mokfa, the usual 
orthodox aim, make the V.R. nearer to and point its regard for the 
doctrines of the Mahayana Buddhism, with its nucleus of the Bodhi- 
sattva creed of redemption and deliverence. The philosophical ground- 
work of the V.R. is a complex fabric of theories and doctrines not 
closely and systematically joined. It treats of Yoga as a Vijnanavadin, 
its emphasis being on the temperament rather than on the practices. 
Indeed, it would be a reckless misrepresentation to take the V.R. as a 
work on the orthodox Yoga system, so much the two in theory and 
practice differ. The idea of prapaftca as a projection of the manas is 
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Vedantic but not so its views regarding nirvana, manas, citta and 
atman. Its conceptions of jiva, atman, and samsara are identical with 
those of the school of Asamga, yet unlike the Yogacarins it believes 
iu the transmigration of soul or rebirths and not in the transmigration 
of caste or character as in the Buddhistic creed. The V .R- has no 
stereotyped ways and theories to be prescribed as to religion and 
forms of worship. In the ethical aspect it teaches a wholesome 
tolerance and perfect liberalism, maitri, karund, mudita, upeksa and 
sila. Thus all things put together, this nature of the ideal tempera- 
ment held up for realisation has a definite Buddhistic stamp on it 
rare in a work having essentially a Hinduite theme dealt with by a 
Hindu writer.” 

All these remarks are to a very great extent true and serve to 
reveal the Buddhistic element in the V.R. To make this account 
complete one has to add that the V.R. resembles the Vijnanavadins 
more than the Samkara Vedanta in holding that external objects do 
not exist, that indyd is in some positive manner related to the Ulti- 
mate truth and is not that way indescribable, that the first movement 
is by sheer chance, kakataliya and that the final state of emancipation 
is not a stage of bliss as the Vedantins hold, but a state of character- 
lessness and vacuity almost. Against Sariikara it teaches the jndna- 
karma-samuccaya. All things put together, the influence of Buddhistic 
schools and literature is unmistakable and cannot be denied or 
explained otherwise. 

Prof. Bhattacarya need not depend on covert references to 
Asamga or Buddha, for one thing they are not so convincing and 
secondly, the respect of the author of the V.R. for Buddha is too 
obvious. Rama wants to live like a Buddha who is the ideal. Thus 


arfagfire e pfa fort 1 1.15.8 

WWHMldWIT fam u 1.26.39 


or again 


nfer: \ iv.53.4l. 

Further, Buddha is regarded as an avatdra of Vi?nu. 

The doctrine of vasana and especially the pravaha-nityatd as 
described in 
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fsRWT I III. 113.12 

?r sg fe^H Tfa H’rcV ii iii.i 13.13 

also is Buddhistic. All this proves that the author of the V.R. had a 
deep regard for Buddha. As to the suggestion that he was a follower 
of Asamga on the strength of the formations of words with samga or 
asamga, it is very clever but not decisive. In the Bhagavadglta also we 
have 

gin i xv.3 

Do we, taking a pun on sastra and sastra believe that here is a refer- 
ence to the teachings of Asamga ? In philosophical literature santga 
and its reverse asamga are so common that it is uncertain whether 
these words could be pressed to give any historical meaning. 

Secondly, the V.R. could not be regarded as Buddhistic in its 
very inception. This is not to deny the Buddhistic influence. The 
relation of the V.R. with the early philosophical literature has been 
discussed and it would appear that the nucleus of the work must have 
been essentially Brahmanical at first, if one is thinking of the work of 
Vasi§!ha. This work was moulded in the times of and under the 
influence of Buddhism. The author did not think it necessary to hide 
his sympathies for Buddha, his philosophy and logic. References have 
been given to show that Gauflapada and Samkara, though as 
Dr. Dasgupta puts it, ‘assimilated Buddhistic idealism’ yet have never 
shown open regard or sympathy for them. The author of the V.R. 
was a staunch leftist. It is likely that the work in this second phase 
was known as the moksopaya. The Upani§adic essence represents the 
first phase of the V.R. and the Buddhistic version represents the second 
phase. 

Prof. Sivaprasada Bhattacarya in his article 1 discusses the rela- 
tion of the V.R. and the Trika system of Kasmlra. He has especially 
drawn attention to the V.R. III. 1.9, 10, 11-17, 19.20, 22.42,47.49; 
V.8.7, 8-18; V.50.1, 6, 12, 21, 22, 38; VI a :38.5, 6, 11, 12, 13, 14, 22-26; 
Vla.l 14.4-6, 9, 15, 16, 20, 28, 29. He remarks ‘Not a little of the 
philosophical content of the V.R. is coloured with the ideology and 
presented in siniilar phraseology.’ The commentary of Bbasakara- 



t. Annals of the B. O. R. I., ,Vol. XXXII, 1951, pp. 130-140. 
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kantha gives this Saivite interpretation of the V .R. This commentary 
has the same antiquity as that of Anandabodhendra and is perhaps 
based on older presentations, yet not as popular as the other. 

It is clear that the Vasistha Ramayatia Vedanta is not of the 
Samkara brand. It does not out and out subscribe to the view of the 
essential identity of the jfva and the paramatman or to the mayavdda 
dealing with the unreal character of the phenomenal world. The 
anirvacaniyata or the anuttartava of the V.R. which latter word is re- 
miniscent of its Buddhistic (Dhammapada, II.3) and Saiva associa- 
tions utilizes the same expression of the Upani§adic original as that 
of the Samkarites, being different from that of the Vedantin inas- 
much as it rules out the category of the ‘one* ultimate principle to 
which all reality can be reduced; — the vivartavada which is here 
broached emphasises the amala , compositeness and the samarasya, 
homogeneity and similarity, of the tat and the tvam and does not 
entail the unreality of the appearance. It is difficult to conceive of 
the one as apart from or divested from the other VIa.33.3-5 just as 
it is difficult to conceive the solar orb apart from its constituency of 
water-sa///a. The anucitspandana (with its littleness), the sakti in its 
comprehension and the essential reality (Siva) from a triple principle- 
trika — and the V.R. in many texts harps on the same view and rules 
out the mithydgraha (the obstinate clinging of false-hood) deflecting 
our ill-informed notions, and takes its stand on the samvit , conscious- 
ness, the ultimate reality and as such the integrated Supreme ex- 
perience, anakhya (incapable of being described) which is the ‘per 
esse 5 of the Supreme Being { paratna&iva J, involving the idea of advaya 
Isvara , the main plank of the Advaitavada in the Saiva system. 

This interconnection of the sakti concept with the Siva which in 
the language of the Saiva system is Sivasak tisathyoga and is like that 
of the parental union, has given the Vasistha Ramaya^a’s Abhasa- 
vada— IV.39.43-44— differently designated as pratibimbavdda the view 
of the object and the image), or kalpanavada (Imaginary Determinism 
to render freely), a form of expression not uncommon in the text, a 
unique form. The V.R. like the Sathkara Vedanta believes in th eprati- 
bhdsika-satta , the appearance as reality of the world and relies on its 
arthakdritva (practical utility). It accounts for the variety and 
diversity on the score of the sarva-sakti-wiayatva of Lord Siva 
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(VIa.42.23; IV.44.14). Over and above the jnanasakti, anandasakti 
and kriydsakti, He has the svatantryasakti, self-determination, or 
icchaiakti or iechasatta, which accounts for the creation and dissolu- 
tion of the world. The object is svatantra, not mixed — avyamisra — 
with other entities, the image is incapable of expressing itself, and 
while representing the objects exists along with and on account of the 
object. The Saiva system expresses this sopaya-prakriya in the 
language of the Tantraloka and the Tantrasara of Abhinavagupta 
frequently in terms of pratibimbavada which is also seen in the V.R. 
IIL122.51, while it indulges in the analogy of a protracted dream- 
experience — dirghasvapna with a lengthened dlrgha as in the Dhamma- 
pada, and introduces the entities of desa, kala and niyati — regularity 
and uniformity — with their infinite variation of regions, hills, dales, 
cities and hamlets, the sufferings of different births (which merits a 
special treatment as in the Bhusundopakhyana (Via. chapters 14-27) 
a topic treated ad nauseam even in the Utpatti -prakarana, the third 
section with its prolixity of dj^antas in the narratives of Lila, Suci, 
Indra, Krtrima-Ahalya, exactly on the lines dilated on in the Saiva 
darsana (vide chapters VI, VII and VIII of the Tantraloka). 

Siva and sakti are indivisible and the self-same. Kriydsakti or 
spanda residuum accounts for the emergence of experience of the seer 
and the seen. In ultimate analysis all creation begins in and subsists 
through spanda or nimesa, to change the root as in the Aitareya 
Upani§ad passage, Ch. 1. 1, nanyat kincana mi?at / sa Xkfata lokannu 
sfja iti II 

where Samkara takes nimesa to be coterminus with all vyaparas or 
functions. This is the very crux of the view; the process is self-ordain- 
ed, as in the oft-quoted line of the Svetalvatara Up. VI.8. 

«RT 3TPT STOGt I 

gmr r fo q ft s ns re ra faqr sr u vi.8 

or in the Tattvasamdoha, a Saiva digest 

fir fen i 

Spanda in its connection with the vital breath accounts for the 
ex istence of life (VI. 101 .54); in its connection with logos — sabda- 
brahma — it is at the root of this samsara; in its connection with vasand 
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or saihskara it explains the propensity of karman (in.4.8-9) which in 
the view of the V.R. is purusa, determined by its peculiar movements, 
paurusa and predilections; and as in the Saiva conception, in essence 
it is not different from the Real Self — Paramasiva. As a consequence of 
this, attitude of the V.R. towards jnanakarmasamuccayavada, as in the 
concept of the Isavasyopanisad, is different from that of the Samkara 
Vedantin; in spite of the later ingenious pleadings of the Vedantin 
commentators, it is nothing strange that advocating the views of the 
karmayogin and inculcating the mentality of a jivanmukta as in the 
Bhagavadglta, the Vasi§tha Ramayana cannot dismiss karman as futile 
and is loath to regard it in the light of bondage and debasement as 
the Samkara Advaitin does (VIa.87.16-27). 

The theory of deliverence, muktivdda, and of its implications, 
forms another landmark of the V.R. While subscribing unstintedly 
to the utility of jnana (IV. 10.22), it emphasises the aspect of a svarupa- 
prathana — appearing in its own light — as in the Trika, and insists on 
manolaya, amanibhdva, or the deadenning and dulling of the citta as 
the inevitable prerequisite (V.74.85-6), for it is patent that mano 
hi atmavadham nama na(akam parinrtyati. 

The ideology and phraseology smack of an alien background of 
thought as if brought into line with the teachings of Gaudapada — a 
synthetic way of approach which ushered in and played a great part 
in the groundwork of shaping the Trika system. The implication of 
sathvit or svasamvedana — V.72.21, 33, 34, 36, 37 and the adjustment— 
samarasya, samghaffa of all issues involved read like a chapter taken 
from the Saiva works, where the atman is of the nature of Siva, not 
contracted and hedged by limitations, inherent and hereditary. This 
may be compared with the Tantralokavjtti, p.3. 

Rfesft f|r % w . » 

’STTcRq: 

In the V.R., VIb. ch.38, where the Saiva inspiration is traceable as in 
the original work and which ends with the concept of citradipa, a 
phrase found in the original and since popularised declares — 

Mi*di If i 
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From this standpoint, bandha and moksa are imaginary(III.100.37-43). 

It is in determined character — vasatia — and self-regulation that the key 
to all problems lies. The nullifying or deadening efforts of the senses, 
karanagrama, consummating in the attitude towards material plea- | 
sures is the ultimate goal, the Saiva pada (Via. 127.6) and the aids are 
the means that involve the harmonious adjustment of karman and 
indna (VIa.128.44-48). 

This insistence on an adjusted frame of mind, susama-cittata, 
and its consequent indifference towards bliss or pleasure, sukha, even, 
mark out the reaction, vaimukhya, of the V.R. to the Vedantic concep- 
tion of moksa, so much so that in certain passages it reads like a 
recapitulation of the view presented in certain polemical works like 
the Nyayamanjarl. Considered in that light, moksa appertains none 
the less to the domain of volition than to that of cognition, and the 
V.R. in and throughout its lengthy discourses has this objective in 
view. In its detailed treatment of those obstacles which are designated 
as in the Saiva system, malas, not perhaps unmixed with the primitive 
connotation of that term in the shape of physical impurity, [Dhamma- 
pada, XVIII.2, 5, 8, 9, 17. In the Vasi$tha Ramayana VIa.41.6-7, 
we read 

RR am II 

ssrRTmRR fawr: n via.4i .6-7. 

That view is reminiscent of the Pratyabhijna creed when prapasyati is 
understood as ‘recognises.’ The Saiva position is stated thus 

RRSURTO) Rim I 

A more general statement as in the Tantrasara, p.5 is 

rrtr fern armilpfmT: rr i ] 

as a few passages bear out, of the puryastaka (in its varied inter- 
pretations including that in the Saiva Agama) and incidentally in its 
reference to the thirty-six padas or tattvas, VIa.39.15, of the system, 
the V.R- reveals unmistakably its affiliation to the Trika. The Yoga, 
necessary for the purpose of eradicating the malas in their threefold 


THE V.R. AND SANSKRIT PHILOSOPHICAL LITERATURE 143 


division of that system, which aptly gives the name to the work, is 
what is formulated in the well known verse 


tftnt sn»r: % *n i 

The tattva here is the tattva of the Saivas — the samarasya or adjust- 
ment. It is on the cultivation of a frame of mind, a kriya, that the 
ultimate problem of life thus lies. 

The Bhagavadglta has resorted to a similar mode of expression 
and claims itself to be a YogaSastra. The obstacles in the way of 
such a frame of mind, there, too find specific mention and it is signi- 
ficant that these kalusas or upadravas are comprehensively discussed 
in the Kasmlra recension of the text, which Abhinavagupta embodies 
and comments on in his commentary after III.37. The extra verses are 


foment: 5^: 11 


— q* gw <rc: ^ 1 

fRrc: qrpwfvr: \\ 


^ i 

?ni Bfr Ctril n gjpfg: 11 

r qn sr^pi 1 

wsrgvft 4 )qkw R^mrgqag: 11 m.P.(N.S. edn), 175 

These verses bring out the Saiva standpoint and their potency inci- 
dentally establishes the Saiva thinker’s preference for his system. His 
assertion svam tattvam Sivanamakam (Via. 41 . 24) at once establishes 
the thinker to be of Saiva denomination. Abhinava’s note 


hints at the delusive and obtruse nature as much of mukti as of these 
malas of the three types ( anava-kama-karma) described as malatraya 
(VIa.128.60), and traceable to the vasana or predestinating impres- 
sions. 
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'In the emotional aspect the V.R. insists on its representation of 
atmarcana or contemplation (worship of self) as the inseparable 
concomitant of spiritual life (Via. 127. 33). This is what we may term 
thetheistic bias as different from the agnostic approach not at all 
indiscernible in the orthodox Advaitavada. In chapters 35-48 of the 
last section we have the bahya and the manasa forms of puja (worship) 
differentiated and the nature of the deity investigated on the lines of 
the Spandasastra or as in the Paramarthasara, a handy and lucid 
exposition of the system. Utpaladeva, the Saiva philosopher, ecstatic 
over the utility of the worship of Lord Siva, the santa paramatman — 

Him ii 

That in the V.R. is regarded as the culmination of the adored — puja- 
simanta. It is noteworthy that the important abridgments not exclu- 
ding the Yogavasi$thasara in its ten sections, included atmarcana 
which is synchronous with an idealising of Lord Supreme, i.e. 
Siva. In its exoteric side, bahya-pujana, the worship of Lord is as 
much efficacious as that of the asvamedh ayajha highly applauded in 
orthodox ritualism. In its esoteric aspect, it is that of the soul, the 
lord of the sarlra, sarira-nayaka, the symbol of the samvit illumining 
our personality. The body is the house of the deity, devagrha, and 
it is in a strain of idealizing the real or realizing the ideal that this 
affair has been conceived and introduced. As in the Saiva school, 
there is a fling in the V.R. too at the Vaisnava brand of bhakti and 
self-surrender, which it is held fails to achieve the highest end 
(V.43.20-29). 

The dik$a, spiritual initiation, which coincides with the parame- 
svara-saktipata, in its unique manner represents what may be regarded 
as the supernatural and supersensuous sequel of Kasmlra Saivism, its 
Tantra adjunct and looms large in the classic treatises thereof— 
Tantraloka, chs. XI-XX. The V.R. occasionally refers to this theory 
of grace, mahesanugraha, and regards it as the rightful outcome of 
iraddha to gods and superiors which include siddhakulas and gurus. 
Tasmat kuladfte nanyat samsaroddharariam prati — Tantraloka, p.247. 
These are but the steps to dtmajnana (Via. 41. 13- 16). No amount of 
attainments can make amends for this, for one gets his dues, praptavya, 
only through the grace of the Lord. The highest type of knowledge 
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can only come through saktipata (VIa.127.4, 38, 58), which is intensi- 
fied through vairagya, viveka, devapuja and the like. The Lord as 
Bhairava dispenses protection to the panic-stricken (bhiru) people if 
they flock to him. Etymologically* as in all reality He is theirs 
(VIa.29. 107-1 12). It is attendance on the lotus-feet of the guru that 
secures knowledge and finally emancipation, and not asceticism, gifts 
and visits to pilgrimages, which are at best anupayas, i.e. plausible 
but not the very best means in the Trika sense of the work (11.10.22). 
The guru is the desika, acarya, diksaka, or cumbaka ensures jiiana, but 
a guru of the right type like Vasistha comes through exceptional luck : 
Gurutvam sciktipatena tatksariadeva darsitam (Via. 128.60). 

It is the attainment and the earnestness of the sisya that is the 
root of enlightenment (VIa.l 28.63). The jivanmukta-mumuksu — the 
sadhaka par excellence — is the model of the V.R. as of the Bhagavad- 
glta, and this accounts for its practical value and general appeal as a 
thought-provoking classic. The §aiva darsana teachers instead of 
pitching their aims too high, tried td come down to the level of the 
common man, and some of them (Abhinavagupta in his Saiva redac- 
tion of the short manual Paramarthasara in karikas 61-73) have 
dilated on the characteristics of the jlvanmukta, or the bhinncijnana- 
granthin, or the jnana-agni-dagdha-karman in the language of the 
Bhagavadglta. It is the Yoga regimen of the V.R. that is eminently 
suitable for preparing such aspirants. As Suresvara puts it : 


gtarnm ra s njN nut fafaro foq i 

faacT: r u 

The well-known passages like 1.18.19-35; III.8.19-25; 111 . 9 , 4 . 13 . 
V.36.24-26, 77-79; and V.50.55-63 are high-class homilies on various 
subjects which is hard to imitate. 

Here is given a very lengthy quotation, practically the whole 
article of Prof. Bhattacarya as it is of very great importance for 
proper understanding of not only the philosophy but also the devel 
ment of the text of the V.R. Besides the Upani§adic essence and the 
Buddhistic material, the V.R. has borrowed a good deal from the 
Tantras and the Trika philosophy of KaSmlra. Abhinavagupta play e ,j 
a very great part in the development of this philosophy and it was he 
who produced most of the literature. The V.R. presumes all this 
development and is possibly written under that influence, jt w?l 
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Abhinava who remodelled Sesa’s Paramarthasara and so it is quite 
likely that some one, a few centuries later, in the same land followed 
the example of the master, Abhinava, by remodelling the Mok§opaya 
in the present V.R. The mixture of all the doctrines is so complete 
that it is crystal clear that the V.R. has not merely a distant knowledge 
of the Saiva philosophy but that it has developed quite in the midst 
of that philosophy. Just as it would be now difficult to separate the 
Upanisadic or the Buddhistic content so also it would be impossible 
to separate the Saiva element. It is this very blending of the Kasmlra 
§aiva Advaitism with the Upanisadic Brahman Advaitism that has 
been responsible for the important divergencies that the V.R. has with 
the Samkara Vedanta. It is, therefore, that Dr. Dasgupta remarks : 
“While there are thus unmistakable influences of Vijnanavada and 
Gaudapada on the Vasistha Ramayana, it seems to have developed in 
close association with the Saiva, as its doctrines of Spanda or imma- 
nent activity, so clearly show.” The Buddhistic element represents 
the second phase of the text while the Kasmlra Saiva element marks 
the final phase. When the text came into being in Kasmlra it had all 
these elements incorporated into it. Thus the present V.R. is a 
KaSmIra Saiva text with a Buddhistic and Upanisadic material but 
each of these represents its history in a chronological order. A text 
revised and remodelled twice in Kasmlra, once under the influence of 
Nagarjuna and next under the influence of Abhinava, the original text 
of Vasi$tha got developed to its present form, the Vasistha Ramayana. 

Prof. Bhattacarya has referred to the attack on Vaisnava-bhakti 
in the V.R. But it is to be remembered that the whole of Prahlada 
akhyana in the Upasama prakarana is under Vaisnava influence. The 
glorification of Lord Narayarta is too obvious. Thus 

tfsqvitsfar stmawft > v.31.37 
*R5f: \\ V.31.38 

stfewr: TT $«nq«T*ITUR^ I 

fsrwpfcerr q^rfawwi ft an: n v.31.40 

3TTUR: R5T I 

amt aTaat ffcnnfMftG: a; a^rat u v.32.32 
srcnta saagi^a aiw 11 v.35.42 

^aa wr^i4 T 4icH T i v.35.51 

gncR gq aa ruR a *pTai aarnra a i 
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u v.42.20 

lit fkwj: *T ^4TcHt ift ^nc^TRft 3RT5^: I 

qqfcft jri fsRrf'PTC'ft li V.43.6. 

There cannot be any doubt that the story is under a strong Vai?nava 
influence. So, side by side with the Saiva it also has the Vaisnava 
element and further it is to be noted that by the inclusion of the whole 
of the Bhagavadgtta as an episode it has included the Pancaratra text 
as well. So Saiva, Vaisnava and Bhagavata elements are all mixed into 
the V.R. This will only illustrate as to how the author of the V.R. 
intended a grand synthesis of Hindu thought. The Bhagavadglta 
attempted a synthesis of only the diverse philosophical elements but 
here is a synthesis of diverse sects. This was possible only in Kasmira 
where as Kalhapa tells us all these different sects lived in harmony, 
not only among themselves but in harmony with Buddhism too. 

Further Dr. Bhattacarya thinks that the Yoga as known to the 
V.R. is not the classical Yoga. In view of the definition of Yoga as 
cittavrttinirodafi and the references that are to be found to the 
Kundalini, Kumbhaka, the various complications connected with 
them, it is clear that the knowledge of the author of the Yoga system 
with all its developments was complete. The author has acquaintance 
with the Vaisesikas as well as with the Naiyyayikas too. Even the 
famous line of the Carvaka school bhasmibhiitasya dehasya punaraga- 
manam kutah is behind the Vasistha Ramayaria 

STFcTCU gJRRHfl II VIb.100.2. 

The various systems and schools are frequently referred to in 
III. 5.6; III.96.49-50 : 

apqqT spfarat: HTsqsrnthfofa II 

M T ^<.Mlfe fireT4T II III.96.49-50 

and again in IV.2 1.24-30; V.87.18-21; VIb.101.10-12, 173.34. What is 
of further interest is that the V.R. indulges in the refutation of the 
parama-anukarana-vada in VIb.103. 65-70 and the entire passage is 
very strongly reminiscent of the refutation of the same school by 
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Samkara under the Badarayana Sutras Tl.ii. 13-17. It appears that 
the author had the sutra * ubhayathapi na karmatastadabhavah’ in view, 
for the Vasistha Ramayana adds 


it I 

5I5PT# 11 

I 

qg^q qqfe sffet =* Hg^qT || 
fe?tf ^?T ^ ^ I 

JftTfT WT *UTf^% fe% II 
q ’q f+Pdc+W STgST^ I 

R%^cqq*TPt<jq*q 3TST*g tRRFR: II 

qT ffe y f cT?rt i 

ffggq 3 II 

«T^T ?IT fen T I 

n nn^chnnut npuc^Hfqtsfe u vib.103.65-70. 

This clearly establishes the contact between the V.R. and the polemical 
section of the Badarayana Sutras and the comments of Samkara on 
the same. 

From all this discussion it will be clear that the Vasistha Rama- 
yana is thoroughly acquainted with all the important schools of Indian 
philosophy and also with the very vast literature belonging to these 
different systems. In many places it refers to the vast literature 
before it, the Vedas, the Upanisads, the Epics, the Akhyanas and the 
Purapas. It has acquaintance with the DharmaSastras too, at least 
with Manu, as can be seen from the observations on women in 
Via. 109.25-30. 

Considering the very vast literature that the author of the V.R. 
has gone through and the cleverness with which he has blended this 
material into one harmonious whole, his boast, for which he has very 
appropriately chosen Vyasa’s famous words 

tjfefifer cf5?q?r i 

& smgafea rrc i rcpgta i fefCw ii m.8.12 

is more than justified and is certainly no insolent boast. 


CHAPTER V 


THE ORIGIN AND DEVELOPMENT OF THE EPIC 

We have so far seen in the foregoing pages the vast material 
which the author of the V.R. has deliberately used in the general 
make-up of this work and which makes it in a real sense of the term 
‘all-embracing’. With its knowledge of the different philosophical 
tendencies and its attempt to form them into a synthetic whole, with 
its flowery and highly ornate style, even more ornate than the Rama- 
yana which is the first ornate poem, and with the vast classical litera- 
ture from which the author constantly lifts; there cannot be any doubt 
as to the fact that it stands pretty late in the literary tradition. It 
belongs to the age of the ornate style and presumes practically the 
whole of philosophical literature. Works of the pre-classical period, 
the Upani§ads, the Epics, the Buddhistic schools, the Saivism and 
Vaisnavism, the Kasmira philosophy of Spanda are alluded to with 
the same deep acquaintance. In spite of the very rich and varied 
material, the V.R. does appear to teach a particular philosophy which 
is very akin, though different, to the philosophical thought of Gauda- 
pada and Samkara. Around this central thought all the material is 
woven. It has a closer relation to Samkara’s Vedanta than to any 
other philosophical school though it refers to all alike. The stamp of 
Samkara is almost unmistakable. In the different sargas and portions 
the thought is often contradictory or an attempt to fit in the thought 
in its own mould is visible, and the prose portions ill-suit the other- 
wise very smooth verse-texture. In general, a deliberate working up 
is too plain to the critical eye and one is tempted to pass the judge- 
ment which Hopkins passed on the Mbh. : “It appears to be a 
heterogeneous collection of strings wound about a nucleus almost lost 
sight of .” 1 The present V.R. is an enlargement of some old work, 
the nucleus, the name of which has been preserved in the title 
‘Vasi?tha’ work by Vasi§tha. 


1. The Great Epic of India, p. 363. 
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Vasistha, the sage of the Vedic fame, is very famous for his 
brahma-jnana. His rivalry with Visvamitra is narrated with much 
fervour and every time the greatness and the equanimity of the mind 
of Vasistha are impressed on our mind. Even the calamity of the loss 
of his hundred sons did not disturb him. Though like a frail human 
being he too had his own weak moments and under the unbearable 
stress of the calamity wanted to end his life by throwing himself into 
a river, yet the general impression on our minds is that of a sage very 
wise and philosophical in temperament. Several stories even in the 
Epics refer to his greatness. If the Rgveda shows him to be the high- 
priest and philosopher of Sudas, the victorious king in the Dasarajna 
war, perhaps as the architect of the victory, the Epics also show him 
to be the priest of the famous Iksvakus in Ayodhya. Kalidasa makes 
him send a philosophic message to Aja on the sudden and tragic 
death of Indumati and in that message too a sort of idealistic realism 
is clearly reflected. Vasistha’s characteristic philosophy appears to be 
to take life as it is by understanding it fully. Vasistha’s personality 
as could be gathered from the Vedic literature can be described as 
under : 

He is a celebrated Vedic sage to whom many hymns are 
ascribed. Manu enumerates him as one of the seven great sages and 
also as one of the ten Prajaplis. Right from the Vedic to the Epic 
times the whole literature presents an account and picture of a very 
keen rivalry between him and Visvamitra, a ksatriyci sage who aspired 
to be a brahmana. Vasistha possessed a kamadhenu (Nandini) who 
granted him all things, vasu, he desired and hence his name. Like 
Manu he has a law-book under his name. At times Vasistha is classed 
among the Prajapatis and is thus represented as a son of Brahma; yet 
there is another Vedic story which makes him a son of Mitra and 
Varuna. When these two ddilyas happened to see UrvasI, their semen 
dropped down and from that sprang Vasistha. With all these great 
points about him, Vasistha’s career appears to be very interesting in 
the light of the hymns ascribed to him in the Rgveda. A very pecu- 
liar hymn is the one which Vasistha addressed to the dogs which 
attacked him as he entered the house of some one (RV. VII. 55). The 
hymn is, as explained by the commentators, used as a sleep-charm used 
by the thieves and burglars at the time of entering the houses of 
others at night. Another more charitable interpretation offered is 
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that it is a love-charm to be used by the lover as he enters the house 
of his beloved. The commentators while explaining the circumstances 
under which the hymn was composed go on to observe that once 
Vasistha tried to enter the house of Varuria at night in search of food. 
He had a fast for three days and was almost in a calamity. At that 
time Varuqa’s dog barked at him and to appease the dog Vasi$tha 
composed this hymn. This interpretation appears to be merely a 
conjecture for Varuna’s dog is not otherwise mentioned in the Veda 
which connects the dogs with Yama. In other places Vasistha speaks 
of having entered Varuna’s palace and hence the commentators must 
have thought of this story. Vasistha clearly is a hero of some adven- 
ture though the nature of the adventure which gave an occasion for 
this interesting hymn must remain a mystery to us. There is again 
another hymn which throws an interesting light on his character. 
Vasistha appears to make a declaration that he would die instan- 
taneously were he a magician — yadi yatudhano asmi (RV. VII.104.15). 
On account of his deeds Vasistha, it appears, was charged by the 
people to be guilty of witch-craft or black magic and in this hymn 
he is denying the charge. If these are rather awkward moments in 
Vasi§tha’s life there are others which are very sublime and raise him 
in our estimate. If the rest of the Vedic poets are attached to this or 
that god, it is in a way reflective of Vasi?tha’s character that he was 
extremely devoted to god Varunia, the god of morals. Time and again 
Vasistha is seen invoking Varuna requesting him very earnestly to 
forgive him his moral lapses. He appears to have been visited by 
dropsy which was interpreted as the punishment by Varuria. The 
songs ('RV. VII.86.88) in which he seeks reconciliation with Varuna, 
who is angry with him are very sublime and rightly does 
Dr. Bhandarkar trace the origin of bhakti in these songs. Vasistha’s 
intimacy with Varuna is of special importance for he tells us that he 
had the privilege of being admitted into the residence of the god and 
had the good fortune of having a pleasure-voyage in the god’s yacht. 
In fact he was admitted into Varuna’s very self. Vasistha is speaking 
here of his mystic experience and perhaps of the Vedantic realisation 
of identity with the God. In fact what is of greater interest and 
importance is the fact that Varuna gave some mysterious knowledge 
to Vasi$tha. The reference indicates that this secret knowledge 
imparted to Vasistha by Varuqa was metaphysical in content. It i s 
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further to be remembered that Varuna is constantly spoken of as the 
asura and as such is vitally connected with may a for we have repea- 
tedly asurasya rnayd. Varuna is many times spoken of as the creator 
of the Universe, upholder of the order and punisher of the guilty. 
Varuna is vitally connected with Truth as well. Varuna’s limitless 
knowledge is described in very glorious terms in the Veda and in a 
way this is his special characteristic. Knowledge, Truth appear to be 
his very essence. In fact Varuna has all the characteristics in him 
which made him the Truth and Brahman, the mysterious power of the 
Kena Upanisad. I cannot resist the temptation of quoting Dr. Muir 
on Varuna as his remarks bear testimony to the thesis being made out 
here that it is Varuna who is the Brahman of the Upanisads. 

“The grandest cosniical functions are ascribed to Varuna. 
Possessed of illimitable resources (or knowledge) this divine being has 
fashioned — meted out — and upholds heaven and earth; he dwells in 
all worlds like a sovereign ruler; indeed the three worlds are embraced 
in him. He made the golden and revolving sun to shine in the firma- 
ment. The wind which resounds through the atmosphere is his breath. 
He has opened out boundless paths for the sun and has hollowed out 
the channels for the rivers which flow by his command. By his 
wonderful contrivance the rivers pour out their waters into the one 
ocean but never fill it. His ordinances are fixed and unassailable. 
They rest on him unshaken as on a mountain. Through the operation 
of his laws the moon walks in brightness, and the stars which appear 
in the nightly sky mysteriously vanish in daylight. Neither the birds 
flying * n the a ' r n0f the r ‘ vers * n the ‘ r ceaseless flow can attain a 
knowledge of his power or his wrath. His messengers behold both 
worlds. He knows the flight of the birds in the sky, the paths of ships 
the ocean, the course of the far-travelling wind, and beholds all the 
things that have been done or shall be done. No creature can even 
wink without him. He witnesses men’s truth and falsehood. He ins- 
tructs the Rishi Vasistha in the mysteries but his secrets and those of 
Mitra are not to be revealed to the foolish.”. ..“He has unlimited 
n trol over the destinies of mankind. He has a hundred thousand 
remedies, and is supplicated to show his wide and deep benevolence and 
drive away all evil and sin, to untie sin like a rope and remove it. He 
■ entreated not to steal away, but to prolong life and to spare the 
-u pliant who daily transgresses his laws. In many places mention is 


THE ORIGIN AND DEVELOPMENT OF THE EPIC 


153 


made of his bonds or nooses with which he seizes and punishes trans- 
gressers. Mitra and Varuna are conjointly spoken of in one passage 
as being barriers against falsehood, furnished with many nooses which 
the hostile mortal cannot surmount, and in another place, Indra and 
Varuna are described as binding with bonds not formed of rope. On 
the other hand, Varuna is said to be gracious even to him who has 
committed sin. He is the wise guardian of immortality, and a hope 
is held out that he and Yama reigning in blessedness shall be beheld 
in the next world by the righteous. The attributes and functions 
ascribed to Varuna impart to his character a moral elevation and 
sanctity far surpassing that attributed to any other Vedic deity.” 

Scholars of Vedic literature are often found remarking that the 
Veda is a history of Varuija’s downfall as it is felt that in later periods 
Varuna loses his grandeur. Indra is invoked more often and in the 
Brahmana period he is given a very subordinate position in the yajna . 
In the Upanisads there is possibly no reference to him except in the 
Varuni vidyd. It is very difficult to imagine that such a prominent god 
could have been so totally forgotten by the Vedic people in so short 
a time. The truth perhaps lies the other way. The Vedic literature 
does not show any decline or downfall of Varuna but reveals a trans- 
formation of his into an abstract principle — Brahman. In this connec- 
tion it is worthwhile to remember Vanina’ s relation to jnana or 
Knowledge, his part in the creation, maintenance and finally, friend- 
ship with Yama engaged in samhara , his connection with Truth and 
lastly with maya , being of very great importance for the Upanisadic 
philosophy. The whole philosophy of that period is based on this 
basic material. It is but natural that Brahmanas should not show any 
development of this trend of thought as they favoured the ritualistic 
karman to this jnana . The transformation of Varuna religion into 
Upanisadic Brahman philosophy must have been a contemporary 
development but going on in only restricted circles, Vasi§tha and his 
followers. It is very significant that Vasistha also loses his impor- 
tance in the sense that he is not seen to be very active in the later 
periods. The Rgveda, however, tells us that Varuiia had given mys- 
terious knowledge to Vasi§tha. Was it a peep into his maya ? Thus 
Vasi§tha tells in RV. VII.87.4, 

^4 § w fa: nmtWr fa*rfa i 

fa^i^^n gqj * nfaw m fan fa^ii 
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In spite of the notes by Sayana and Vedic scholars the passage 
remains a real difficulty. Yet one thing is clear that Vasistha here 
speaks of knowledge imparted to him by Varuna to be transmitted to 
future generations. Another point of interest and importance is that 
Varuna is described as covering himself with a coat of gold — bibhrat 
drapini hiranmayam (RV. 1.25.13). Remembering the fact about the 
very close relation of Varuna with Truth and this reference to the coat 
of crold, the lines in the Isavasyopanisad gain a new significance. 

RTR"T RcR?RTfqf^T 5^ I Isavasya 1.15. 


jt will be seen that it is likely that Varuna himself has been 
nsformed into the Truth of the times of the Upanisads. One might 
remember the note by Muir given above and then turn to the famous 
Brhadaranyaka III adhyaya, 5, 6 and 7 brahmanas. This Varuna, 

again 
Upan 


declares Brahman to Bhrgu in the Bhrguvalli of the Taitlirlya 
isad- Varuna’s relation with Brahman philosophy is further 


1 * e( j by the tradition recorded by Madhvacarya and many other 
111 ^ entators. According to this tradition, the Mandukya Upanisad 

°° m revealed by or to Varuna who took the guise of a frog (manduka ) . 
WaS rding 10 Madhva, Vyasatlrtha and Srinivasa the prose passages 
^ cc ° t j j^arikas of the Book I are handed down by Varuna in the 
aI1< ^ 1 of mavfaka, a frog. Madhva in his commentary on the said 
form aU otes two passages from the Padma-purana and the 

SSt-P-ively 

1 ‘ RTTTRR RR%R RRlf^cT: l 

^fTRSRR^ II 


and 


regards the Karikas as the mantras which are said to have 

A/Iadh va > by Brahma, the Creator. He quotes on this point 
0 vis'° n 

3TR ’jtTT VT^rftfrT RTtH II 

j s a weighty tradition which regards the said Upanisad as 
jjnis t ' ief c j e d down by Varuna. For our present discussion the rela- 
ting k an (jaudapada-Karikas with the Mandukya Upanisad is also 

tio 0 rtortar*^’ 


but of that later. 
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All these references reveal from the Vedic times to the times of 
this tradition Varuiia to be a philosopher or drasfa of the Brahman 
philosophy. Further it is clear that right from the Vedic times to the 
times of Puranas, Vasistha has been recognised as a Brahmajnanin. 
In the Rgveda itself Vasistha tells us that he received secret knowledge 
from Varuna. Again, in the Rgveda maya is essentially connected with 
Varuna, the asura, which later on is transferred to the aksara. All 
these scattered pieces when put together give us the idea that Vasi§tha 
was the first and privileged sage to receive the highest metaphysical 
knowledge from the Divine Being. Though it will not be possible for 
us to know precisely the nature and content of this knowledge which 
Vasistha received from Varuija yet some guess can be made about it. 
Thus, Brahman and maya must have in that philosophy played an 
important part. Considering the context of the Mandukya-Karikas 
the philosophy must have taught a similar idealistic philosophy. 
Vasistha’s claim to be the first student of Vedanta philosophy and a 
teacher of unparalleled authority and eminence is supported from the 
Rgvedic times. This philosophy must have been Advaita philosophy. 
A guess may be hazarded in this context. Vasi§tha speaks of having 
annihilated ‘Bheda’ in R.V. VII. 18. 19. It is usual to understand this 
Bheda as some Demon or an enemy of Sudasa. Sayana’s explanation is 

5r?w ftwfri nufei sfa infers: > aw > 

ugT i nm gsrm: sfj: \ i 

A similar explanation is given at another place (R.V. VII.83.4). When 
Historical Interpretation reigns supreme it would appear as fanciful 
to suggest an Allegorical Interpretation. But from the point of view 
of Vedanta philosophy it would mean that when Bheda is destroyed, 
Abheda is realised. It is very significant that Bheda is referred to in 
only two places in the whole of the Rgveda and that these two places 
are in the seventh mandala of Vasistha. If Bheda were a non-Aryan 
King as is commonly supposed and his defeat a feat of Indra or 
Varuna, then it should have been referred to elsewhere as well as are 
the other feats connected with Vala or Ahi, Sambara or §u§ija. A. 
critical study of the seventh maridala of Rgveda reveals that Vasistha is 
far advanced in ideas and philosophy when compared with the other 
Vedic sages. He is the first of the Vedic sages to have received 
instruction from a Divine Being, to have realised a ‘merging’ identity 
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with the Divine being — kadanu antar-Varune Bhuvdni (RV. VII. 86.2) 
and to speak of the destruction of Bheda. Rightly does tradition 
regard him as the originator of the Advaita philosophy — especially of 
the school of Samkara. For it is said in a verse giving the guru- 
pararhpara of the Sariikara pithas 

a* JTTTP-pif cr^Tvrsr gfacs 
STfirH ^ =5 I 

Narayana Padmabhava is the originator and it is to be remembered 
that Madhvacarya while giving the tradition of Varuna giving the 
knowledge as a manduka observes that 

and for Padmabhava it is to be rememebered that he observes 

aim i 

vrq;?ftf?r n 

Thus Madhva is giving essentially the same tradition which is given in 
the stanza which gives the guru-parampara of the Sariikara pithas for 
it is easy to understand god Varuna being taken as Narayana or 
Padmabhava. The second teacher is Vasistha and this is also but 
natural in face of Vasistha’s own statement in the Rgveda that Varuna 
has declared to him mysterious knowledge. Varuna is essentially 
connected with Truth, Knowledge and his nature is infinite, all encom- 
passing sky and thus it will be seen how this is precisely the satyam 
jhanam anantam Brahman of the Upanisads and the Vedanta. 
Vasistha had the anubhava of identity with Varuna as his hymns indi- 
cate. Vasistha further appears to be connected with many different 
stories in f^e Puranas which only serve to reveal his greatness. The 
story of Sudasa is given in the Veda and the Aitareya Brahmana, his 
conflict with Visvamitra forms the topic of stories in the Mahabharata 
and the Ramayana, the story of Vasistha and Nimi is given in the 
Visnu-purana while the Markandeya-purana represents him as the 
ricst of Hariscandra. Throughout he is connected with the House of 
jksvakus. The Visnu-purana tells us that IJrja, one of the daughters 
of Daksa was his wife, while the Bhagavata-purana gives the famous 
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Arundhati as his wife. All these accounts put together give us the 
impression of a very great personality, and so he was to his contempo- 
raries even; for otherwise an account of supernatural account of his 
birth would not have appeared in the RV. VII.33. 11-13. 

trerag n l gr%?T4W! sun: i 

%% fira tfTT: 3^ || 

H n[%?r 511551^^1^ let 51 i 

3TR qK1?r 31% qwq: II 

FRT I ^TenraRttT Jwlfti: Tn: HJTTq I 

erai f ttr 11 

Dr. Muir observes : ‘Vasistha, according to all accounts must 
have been possessed of a vitality altogether superhuman. It appears 
that the name Vasistha is used not to denote merely a person belong- 
ing to a family so called, but to represent the founder of the family 
himself as taking part in the transactions of many successive ages.’ 

Did this Vasistha not write anything or make any effort to hand 
down the knowledge he had received ? It is very difficult to imagine 
that Vasistha did not carry out any literary activity. The Vasistha- 
dharma-sutra is already known to be studied by the scholars. Other 
works mentioned in this context are Vasistha-kalpa, Vasi$tha-tantra, 
Vasistha-purana, Vasistha-linga-purana, Vasistha-§ik§a, Vasistha- 
sraddha-kalpa, Vasistha-samhita, Vasistha-homa-prakara, a work on 
Vastu-sastra indicated by the Matsya-purana 252 and lastly the 
Vasi§tha Ramayana or the Yoga-Vasistha, the work taken up for 
study here. 

This list is quite an imposing one no doubt; but one is surprised 
to find that the list does not contain any work on philosophy, the 
special branch of knowledge in which the eminence of Vasistha has 
been recognised as almost unparalleled. True, the Vasi§tha Ramayaria 
is there in the list but the claim of the work as it is, as being that of 
Vasistha, cannot be granted at all in the light of the discussions of the 
previous chapters. The Vasistha Ramayana can only suggest that it 
is based on some ‘Nucleus’ a work on philosophy by Vasi§tha, a fact 
which is responsible for the name Vasistha Ramayana. Is the presence 
of such a work of antiquity indicated ? 

The reference to the Vasi§tha-kalpa in the list is in a way very 
significant. The kalpa is usually a complete sutra set of a cararia. 
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That is whenever we have a Grhyasutra, a Dharmasutra and a Srauta- 
stitra, we speak of the set as complete. Such sets have been recovered 
in some caranas, as in the case of the Hiranyakesins, Baudhayanas 
and others. In fact, this fact is one of the main arguments of 
Dr. Biihler with which he has sought to prove the existence of the 
now not-available Manava-dharma-sutra. The Sutra set is a priceless 
possession in the case of a carana as it gives a somewhat complete 
picture of the life of a particular carana to which it belongs. But 
when is the picture of the life of a carana really complete or when 
should the set be regarded as really camplete ? The present set of 
three works refers to the law and religious practices as obtaining in 
the carana but there is no reference to the philosophy of a carana. In 
general these various caranas of the Vedas might have accepted the 
Brahman philosophy but then they must have had their own Sutra 
work on the subject. That is, every set must have had its own Brahma- 
sutra. Further, these Sutra works are more or less personal notes of 
master minds, authoritative in their own caranas. Whenever these 
master minds have something different to say they have their own 
works though the central authoritative Srutis remain the same. In a 
similar manner master minds in the realm of philosophy must have 
had their own personal notes on the interpretation of the Upanisads 
or their own views in their own Brahmasutras. This discussion leads 
us to a position according to which there must have existed many 
Brahmasutras belonging to the various caranas or at least Brahma- 
sutras composed by master minds. The first of this possibility has 
already long been suggested by Dr. Belvalkar in his ‘Basu Mallik 
Lectures’ on Advaita Vedanta and in favour of the second supposition 
is to be cited the fact that in addition to the Brahmasutras of Bada- 
rayana, the existence of the Brahmasutras of Jaimini is clearly indi- 
cated. There are definite reasons to think that there were also other 
authors of the Mimamsa and the Brahmasutras. For instance, Badari, 
thinker in Vedanta is referred to four times by Jaimini, III. 1.3; 
VI.1.27; VIII.3.6; IX.2.33 and by Badarayana 1.2.30; III.1.11; IV.3.7; 
jy 4 10. This indicates that Badari was the author of both the 
Mimamsa and the Brahmasutras as well. Jaimini himself is referred to 
eleven times by Badarayana 1.2.28, 31, 3.31, 4.18; III.2.40, 4.2, 18.40; 
XV 3.12, 4, 5, 11- This indicates that Jaimini did compose a Brahma- 
sutra and this is further supported by SureSvara in this Nai§karmya- 
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siddhi. Kasakrtsna is another teacher who is referred to by Bada- 
rayana in 1.4.22 and his Mimamsa is referred to by Patanjali three 
times in his Mahabhasya. 1 Vidhusekhara Bhattacarya is of the view 
that this might have been a Brahmasutra work. The Badarayana- 
sutras refer to Atreya III.4.44, Asmarathya 1.2.29, 4.20, Karsnajini 
111*1-9 and Audulomi 1.4.21; III.4.45; IV.4.6. All these are authors 
of Brahmasutras and yet their works are not before us. To these 
names Vidhusekhara Bhattacarya would add the names of Kasyapa 
alluded to by Sandilya in his Bhaktisutras 29 and of such sages as 
Asita Devala, Bhrgu and Parasara referred to in different works. Thus 
it is quite clear that there were many Brahmasutras composed by 
different authors. Another point of interest is that Jaimini’s work 
might have been a metrical one as is seen from the fact that some of 
his Sutras read as a part of or a complete metrical, line. Thus there 
were the Brahmasutras in the chandas as well. 

How is it that in this long list of the ancient sages who have 
been referred to as the authors of Brahmasutras, the name of Vasistha 
does not appear at all ? This is all the more surprising in view of 
the fact of Vasistha is recognised as a teacher or guru in the guru- 
parampara of the Sarhkara School. Did Vasistha not compose a 
Brahmasutra ? 

The Bhagavadglta XIII.4 reads as under 

fafalVqd : u 

In his bhdsya on this stanza Sarhkara says in explaining the 
word ‘rsibhih' as ‘rsibhifr Vasisthadibhih' . It is very surprising that when 
there have been many Brahmasutras before by celebrities like Bada- 
rayanta, Jaimini and others the commentator should have thought of 
Vasistha. It is absurd to suggest that the author refers to the Vasistha 
Ramayana. It, again, cannot be said that the reference to Vasistha 
is made because of the Rgvedic mantras; for the Vedic mantras are 
invocations and do not deal with Brahman which forms the subject- 
matter of the Upanisads and later literature based on them. Nor, can 
it be said that the reference is made to Vasi$tha by Samkara because 
Vasistha is included in the guru-parantpara of his School. The order 


1. Kielhom, Mahabhasya, Vol. II, Poona, pp. 206, 249, 325. 
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is Vasistha, Sakti, Parasara, Vyasa, Suka and so on. It is usual to 
start a discussion about the identity of Samkara — and very natural 
and essential too — when any line from his bhasya is being used as 
evidence. The Gita -bhasya is from the pen of the great Samkara and 
even if it were not so, as Dr. Schrader thinks, the point is immaterial 
for our present purpose; for in either case it is clear that a commenta- 
tor of the Advaita school, the great £amkara or one holding not 
only his name but views, style and power of arguments, refers to a 
work of Vasistha dealing with Brahman. The evidence of an age-long 
tradition of at least eight hundred years, the evidence furnished by the 
similarities of style and views and finally the very decisive evidence of 
rival commentarors like Ramanuja, Bhaskara, Ramakantha who do 
not spare any occasion of attacking the Mithyavadin leave no doubt 
that the Glta-bhasya is from the great Samkara. In this case, since 
gamkara is not in the habit of writing without point and a wrong 
reference is an impossiblity with him, it is obvious that he is referring 
to some work by Vasistha on Brahman, traditionally known to him. 
The Vasistha-samhita, a work associated with Vasistha is not referred 
to here as it does not deal with Brahman and the V.R. is out of 
question. 

Similarly Sarhkara again refers to Vasistha’s work in his 
Sarlrakabhasya in his comments on anaviskurvannanvayat III.4.50. 
£amkara quotes two stanzas which hail from the Vasistha-samhita; 
one verse is VI.40, while the other one is not traced. 

Again in his comments on the Sanatsujatiya 1.15 and 31, 
gamkara refers to two slokas which he prefaces as tatha ca aha 
bhagavan vasis(halt and tatha caha vasisthah. 

In his comments on the Sveta§vataropani§ad, Samkara again 
refers to a work by Vasi§tha as tatha ca vasisfhe yogasastre; this time 
the reference is more significant for it tells us that Vasistha’s work 
referred to Yoga and recommended the same. 

All this does not prove anything for the V.R. as it is and which 
has been the work for study of Dr. Atreya and Swami Bhumananda; 
and any effort to place the work as it is, before Samkara, must fail in 
the light of the internal evidence of the work. If the quotations given 
in these contexts are to be traced in the V.R., it is because it is based 
on that original work of Vasistha which is not before us. 


THE ORIGIN AND DEVELOPMENT OF THE EPIC 


161 


The Mahabharata also refers to a philosophical dialogue 
between Vasistha and Brahma. Vasistha in the V.R. does tell us that 
he remembers all the knowledge that Brahma gave him. The Maha- 
bharata dialogue does not go further than the discussion of Daiva 
and Paurusa. 

Bringing all these scattered threads and suggestions together the 
position is : Vasistha received knowledge from a Divine Deity 
which had in her turn revealed the Mandukyopanisad. Vasistha is 
regarded as a guru next to the Deity in the Advaita Vedanta School 
of Samkara. Samkara in his comments appears to suggest the exis- 
tence of a work of Vasistha on Brahman which recommended Yoga. 
The present V.R. is obviously based on it for there is no doubt that 
this work closely follows the Samkara Vedanta. Just as the Bhrgu- 
sarhhita was fathered on Manu, not simply because Manu’s name was 
very great and was an expedient to win authority for the work, but 
because it was based on the Manava-dharma-sutra, a work of 
Manu, the existence of which was suggested by references to Manu in 
the Vedic literature and other writers, in a precisely similar manner the 
V.R. is based on a work of Vasistha which is no longer before us. It 
is possible to guess its teaching. It must have taught the Vivaria philo- 
sophy and recommended Yoga as well. Dr. Thibaut speaks of three 
schools of Vedanta as arising from the Upanisads, the monistic, the 
theistic and the qualified monistic. The list is to be completed by the 
addition of this fourth School of Vasistha teaching idealistic realism. 
This thread was taken up by Gaudapada, Samkara and others. So the 
first phase or the nucleus of the Yoga-Vasistha or the V.R. was this 
work of Vasistha. It is to be emphasised that it was no Ramayana 
at all. It was not the instruction by Vasistha to Rama or even in form 
a Vasistha-Rama samvada. It was the knowledge which was revealed 
to Vasistha. So when the Vasistha Ramayana repeatedly asserts that 
the text gives the knowledge that Vasistha received from Brahma, it 
simply means that it is based on this work of Vasistha and is handing 
down that knowledge. 

The second phase of the work was Vasistha-Rama samvada. 
This might have been done in imitation of the Lankavatara Sutra. 
The other alternative title might have been the Moksopaya which is 
repeatedly referred to in the work. The V.R. does preserve the traces 
of this phase. For it is significant that the V.R. calls itself as 
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Moksopaya more often than as Vasistha-Rama samvdda. Thus in the 
Vairagya -prakarana we have 

BteftqmTqi gvng i 

SrTtTCsnmt f*T II 1.1.52-53 

and again 

^TTOTf^TOfst TrtsftqTOTfaRrasT I 
jft fe^Rnfo amt * h n 

STf^rrrTIRm’jT i 

St^PT f^T 3TT^lfUT??T II 
fsTGmnTffH fcRfam vR^mm i 
q^rci> ?xTgt?cTT4 RfoPTf5qfTgTf«;% II 
*nr tT% qr^tqpn vRgt%;r i 

gr^jofts^r ^?TfcTT: u 

3R1RT §E> VPI^RW^JT RfTfqcTTPfl: I 
^R 5^ ctggi^ II 

WM *PTRgcT*t^ SR>Stf rfs^- I 

q%JT 'JRrTT f^Rgw^ ct^T|T II 

sfbr^ftaT^ — g^ ^T?rftfTR^rg snw?r shtc^ct: i 

a %5 TcFTmysif Tratu'jRifnfRHg n I.2.3-9- 
and then Bharadvaja to Valmlki 

tTcTf^cT wn^cTT *WT TTHTmT f H I 
^T^^Tl^f^cTTa? f CT FTHRRRcTRTg II 11.2.19. 

after this much introduction in the Vairagya -prakarana, it is Vasistha 
who tells us that 

?*RT**Bjrf<i3fr *RT HPR^m5TTRf& I 

farms'} gTT sifter jrstm q=tRiPRiT n n.2.27 

and then Rama requests him 

qnrfsrwrfH fq?a>rf •♦rriqrnragf^cng 1 11 . 3 . 2 . 

The author again tells us, this time through Vasistha 

S^rg^T ^ g^rqq*?rs 5 Tg 1 

rttettqTnrrni h%tt nRfafa?rTg 11 n.io.4 
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Rtgftqiq fi m rm qtfqqpji w *j*r u n.io.7 

Rterq>sri «ifst ^ I 

qr JnPife qrcit * nr ?r it 11.10.8. 

Again through Vasistha 

RteltqTqTfw%if I 

I* H^Tpq 5TTcTT fa qf H3TfiFft II EL 17.6 

and this is followed by the usual grantha-mana. The author speaks of 
similar works by others 

RteftqFTffm U?WT^nv^sfq & £THT: I 

*Nmfrt«qi|?tqq;T snqsqi s fts q qta ^ II II. 18.60. 


Again Vasistha says to Rama when he asks a question 
Rtyl4lM*<t fdgFHRdMFq H I 

R^T KI^d l ^H q>tft qfgcqfa- n IV.57.9. 
Again it is said in the VIb. 139.8-9. 


qpqqr srq^ wnq qteftqwfa i 

Wrf d?Rt?SPTc%q Rl^TtqTqt fq^Tq?ITg U 

qclcfaf^q^ssq?!: II VIb. 139.8, 9b 
qffTBFSqt gfsTOB: qrqfqcq^T I 
qt«ftqTqq>qff?5qt?if atcsagfar fesni vib.i 85.12b, 13a 


and again the work closes as 

ff[ ^ fXqTOT tTRq^rag I 

qtenvgqTqpgq^ipTTqTg 5mqf^T % SRqfqqT qft®3T: II 
qt^rpgqxqmqtqrqq^ I FRtf'H gfaUT sniFTT^ ll VIb.215.9, 10, 15. 


All these references leave no doubt that the more known name 
of the treatise was Moksopaya. This is corroborated by the colophon 
at the end of the chapters of the present Vasistha Ramayana and it 
runs as 

3?nTq sfcnfa«5TrqTirir qteftqitt '-qq: i 


or 

WcUTU gftqifqcgq^ ro Tq^ 
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and lastly by the fact that the summary of the work by Abhinanda is 
called Moksopaya-sara. 

What was the teaching of this Moksopaya ? It has been suggest- 
ed above that Vasistha’s original work was to a very great extent 
based on the Upanisads and it emphasised the abheda of Brahman 
and the world and taught the Vivaria Doctrine; and that its theory 
of moksa was in accordance with this idealistic position. It accepted 
the gradation of experience as given in the Mandukya and taught 
that the caturtha or the turiya was the moksa. In brief, it had every- 
thing in it to make it the starting point of the Vedanta School of 
Gaudapada and Samkara. The part of the present V.R. which agrees 
with the Upanisads is thus the evidence of its relation with this 
Nucleus. Such a work of Vasistha must have existed in the pre- 
Gaudapada period and in point of date could belong to the period of 
the Sutras. 

In the second phase, the Moksopaya, of which we are at present 
speaking, this Nucleus must have been taken up by thinkers under 
Buddhistic influence. The nature of the teaching of Vasistha’s 
philosophy was such that it could be further developed along the 
Buddhistic lines. The similarity of the views of the V.R. and the 
Buddhistic Idealistic School is very remarkable so much so that 
Dr. Dasgupta remarks, “The views of the Vasistha Ramayana so 
much resemble those of the idealistic school of the Buddhists, that 
the whole work seems to be a Brahmanic modification of idealistic 
Buddhism.” Writing of Gaudapada and Samkara constitute other 
instances of the tendency to assimilate Buddhistic idealism and modify 
it on Brahmanic lines. Dr. Dasgupta further concludes ”1 am, there- 
fore, inclined to think that the author of the Vasistha Ramayana was 
probably a contemporary of Gaudapada or Samkara about 800 A.D., 
or a century anterior to them.” According to the argument made 
here, it is not the V.R. as we have it which is pre-Gaudapada but the 
Moksopaya which belongs to that period. This re-handling of the 
original work of Vasistha was done in Kasmira where already had 
appeared Nagarjuna with his Buddhistic teachings. In Kasmira, we 
are told by Dr. Stein, “for centuries before Kalhana’s time Buddhism 
and the orthodox creeds had existed side by side peacefully. As far 
as the laity was concerned they had to a great extent amalgamated.” 
It is in this atmosphere that Vasi?tha’s work was remodelled as the 
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Moksopaya and hence the strong similarities with the idealistic schools 
of Buddhism and also its similarities with Gaudapada too. A critical 
study reveals that the V.R. has its similarities with Gaudapada and 
Samkara as well as differences too and these are important ones: as 
for instance, the problem of the real existence of the external objects 
where the V.R. leans to the Buddhistic view and also of the nature 
of Brahman where too the V.R. is more influenced by the Buddhistic 
view. The similarities are due to the fact that all the three are 
following the teachings of Vasistha. It is significant that the similari- 
ties between the V.R. and Gaudapada can be traced to earlier sources. 
In the phase we are discussing now, it is suggested that the similarities 
between the V.R. and the Karikas of Gaudapada are due to the fact 
that they, on the Brahmanical side are based on the same sources, the 
Bjrhadaranyaka, the Mandukya Upani$ad, Vasi§tha’s work on the 
Vedanta and on the Buddhistic side Nagarjuna and others. Thus we 
have the famous 

which is seen occurring in both the V.R. and Gaudapada. There is 
no question of the one borrowing from the other as the line hails 
from a still earlier source, the Mulamadhyamakakarikas of Nagar- 
juna and the Acaranga-sutra. In a similar manner, the doctrme of 
non-difference between the wakefulness and the dream condition 
which occufs in both is to be traced back to the Brhadarapyaka 
Upani§ad IV.3-14. These common lines do not prove anything for 
the V.R. as against the Gaudapada-karikas as Dr. Atreya has tried 
to prove. The fact is that both the works, the Mok§opaya and the 
Karikas, were written in an atmosphere almost saturated with 
Buddhistic philosophy and logic, and hence have these similarities. 
Gaudapada wrote in a land where the orthodox Brahmanical schools 
still dominated the minds and so he worked on a Sruti and the 
references to Buddha in his work are subtle. To Dr. Vidhusekharh 
Bhattacarya they are clear but even now scholars like R.D. Karmarkar 
are propounding alternative views. But the Mok$opaya was written in 
a land-Kasmlra where the local religion accepted Buddha as one of its 
gods and where the author had no reason to be subtle in his references 
to Buddha. Consequently, the Mok§opaya glorified Buddha as the 
ideal man and as an avatara of Vi§pu. The same is the state of affairs 
as is to be seen in the V.R. From all this discussion it can now be 
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said that the Mok§opaya represents the second phase of the develop- 
ment of the V.R. and the very strong Buddhistic influence is to be 
traced to this phase. 

The third and the last phase of the work is the V.R. that is 
presented to us in the printed editions and which has been studied by 
Dr. Atreya and others. In this phase the work is Maha or Vasistha 
Ramayapa. This was completed some time after Mammata yet before 
the Suktimuktavali 1258 A.D. which quotes from the V.R. This third 
remodelling also took place in Kasmlra. The author tells us 

SmaTOf TTR 5TT^ RfCTTHTUPJf II 
tilt II 

s*i 11 m.8.8, 9, 12 

and again 

qtpai TOTO gfa qTfegq II 11.18.33 

or again 

qTOTHTSRt far* faifattfa ll VIb.95.25 

or again 

TO ?*T?*T*3rta% I 
3TTcWrcfa<t 5TT^ 5reT5T*fa I 

fifa* g faqgtUg qtfafa TH*c**n* ll VIb.103.39, 40. 

J4oW Vasistha tells us the purpose of this work as explained by 
Brahma, who advised him to promulgate the sastra 

nfat toh** fa *fl«PTfatj|§;n 11 
cT* famipi<»3q*l?c**T g* | 

^q ^ PT: 11 

faTrBfavna TOT *T^TSIT5TT fa*TfTO: I 
TOtSTOTOT Ttfat ll 11. 10.40, 41, 42. 
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It will be seen that the name Maha-Ramayana is used only three or 
four times while the better known earlier name Moksopaya is used at 
least a dozen times. Again, in this last and final phase, the Maha- 
Ramayana is a sastra, a kdvya and a sara of the previous works, 
written almost in the manner of Vyasa, the author of the Maha- 
bharata. It has already been shown as to how the Maha-Ramayana 
or the Vasistha Ramayana is very closely related to the Epics and the 
Sanskrit literature in general and the claim of the author is more than 
justified. The effort is deliberate and the result is a success well- 
deserved. This final redaction also took place in Kasmlra. 

The land of Kasmlra had the atmosphere referred to in the lines 
quoted above. From Nagarjuna’s time till the time of Samkara, 
when he visited Kasmlra, Buddhism was the popular religion but the 
other orthodox faiths also were living there peacefully side by side. 
And it is but natural that the two faiths should have influenced each 
other. “Thus there developed a religion which was neither purely 
Buddhistic nor purely Saivite, but was a harmonious mixture of the 
meditative and philosophical aspect of the one and the ritualistic 
aspect of the other.” But soon KaSmlra developed its own philo- 
sophy the Trika or the Pratyabhijna philosophy under the lead of 
Abhinavagupta and others. Samkara's visit to Kafimira referred to 
above has the authority of the Samkara-Digvijaya only. In view of 
the impact that this new thought has made on the great Samkara 
too, the visit is not unlikely. Samkara has used in Dak$inamurti- 
stotra and his commentator Suresvara has so explained all the 
important technical expressions in the same sense in which they are 
used in the Pratyabhijna. Prof. Shivaprasada Bhattacarya has shown 
how the V.R. also stands related to the Trika system. Saihkara’s 
advent brought the times of a synthesis of the Vedanta and Pratya- 
bhijna nearer and gave it an impetus. In Kasmlra itself the Spanda 
School was coming into vogue and Vasugupta about 850 A.D. gave a 
systematic form to the philosophical ideas of the monistic Tantras 
in his Siva-sutras. This happened after Samkara’ s visit. KaSmIra 
was a land where already a ground for a synthesis always existed. 
For Dr. Stein observes in his Introduction to the Rajatarangin! : 
“For centuries before Kalha^ta’s time Buddhism and the orthodox 
creeds had existed peacefully side by side in KaSmira. As far as the 
laity was concerned they had to a great extent amalgamated. 



168 


THE VASISTHA RAmAYAISA : A STUDY 


Kalhana’s own narrative from the point where it reaches historical 
ground gives ample proof of this. Of almost all royal and private 
individuals, who are credited with the foundation of Buddhist 
stupas and viharas, it is recorded that they, or at least members of their 
family, with equal zeal endowed also shrines of §iva or Visnu.” (p. 9) 
With the intellectual activity of the Pratyabhijna and Trika 
writers in general literary activity combined with philosophical inquiry 
was on the increase and gained a very strong impetus. The Bhagavad- 
glta was a text very popular with all these writers as could be seen 
from the fact of a number of commentaries on the text. In the field 
of literature and poetics, theories of rasa, dhvatii, ndtya had been 
propounded and these also were studied with a renewed vigour under 
the lead of Abhinava. In such an intellectually surcharged atmosphere 
the Moksopaya came in for its third remodelling. The Bhagavadglta 
served the model while the remaining vast literature gave inspiration. 
The new element requiring to be synthesised was the Spanda concep- 
tion Saiva and Vaisnava ideas. It became the Maha-Ramayana and 
now being a Ramayana only Valmlki could be its author. In this 
phase all the portions of the texts which reflect these ideas must have 
gathered round the text. It has already been shown how the Bhagavad- 
mta permeates the entire text. Coming at the end of a very great lite- 
rary and philosophical era it takes practically a survey of the entire 
field before it and is really all-embracing in its character. When the 
author says that his work is the sara of all the Itihasas he is to be taken 
at his word. Another indication of this fact is that in its original form 
the nucleus, the work of Vasistha, or the Moksopaya could have 
hardly given any prominence or even admitted karman as a means of 
release. But jhana-karma combination, samuccaya, was favoured in 
Kasrmra and the V.R. also recommends the same. In brief, the V.R. 

• the result of a grand synthetic tendency and reflects the thought- 
1S ements in Kasmira. To understand the several different tendencies 
01 the Vasistha Ramayana, knowledge of the historical background of 
, Ira js necessary. In achieving the synthesis the original idealistic 
‘tilde was not given up but the new material was made to fit in the 
3 -‘(dnal frame. And thus came into existence the V.R. which was the 
xi'^ksopaya containing the teachings of Vasistha but now given in a 
ork 'of Valmlki, the Ramayana and so the colophon faithfully records 
all this when it runs as 
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Thus the entire development of the V.R. is spread over three 
phases 

1. The Nucleus-Idealistic Upanisadic work of Vasistha 

2. The Moksopaya-remodelling with Buddhisic ideas 

3. The Maha-Ramayana, Kasmlrian synthesis 

and as has been shown all this took place in Kasmira since the V.R. 
reflects the thought of Kasmira and knows the literature known to 
Kasmira. 


CHAPTER VI 


the date of the vAsi$tha RAMAYANA 

An attempt now can be made to formulate some opinion regard- 
the date of the V.R. The problem is by no means a simple one 
and is beset with all the difficulties that usually attend the date- 
problems of Sanskrit works and authors. Yet in the light of the 
discussions in the previous chapters it is possible to arrive at some 
conclusion, remembering of course that the inquiry and the conclusion 
regarding the problem of date is never final and is always open to 
revision in the light of new evidence when it becomes available. 
Whitney’s famous observation ‘All dates given in Indian literary 

history are pins set up to be bowled down again’ remains true to 
this day. 

pr. Surendranatha Dasgupta does not accept the claim that the 
work is written by the author of the Ramayana and assigns it to the 
7th or 8th century A.D. He argues : 

1. The Vasistha Ramayana contains a sloka III. 16.50, which is 
identical with Kalidasa’s Kumarasaffibhava IV.39. It may almost 
unhesitatingly be assumed that the author of the Vasi?tha Ramayana 
borrowed the verse from Kalidasa who lived in the 5th century. The 
author of the Vasistha Ramayana, therefore, flourished sometime 
after Kalidasa and we should assume the interval between the two to 
be long enough to establish Kalidasa’s reputation as a poet. 

2. The Vasistha Ramayana seems to be a Brahmanic modification 
of idealistic Buddhism as can be obviously seen from the very striking 
similarities between the views of the two. The tendency to assimilate 
Buddhistic idealism and modify it on Brahmanical lines can be seen 
in the writings of Gaudapada and Samkara also; therefore the author 
of the Vasistha Ramayana could have been their contemporary or an 
immediate follower in time. 

3. Gauda Abhinanda of the ninth century wrote a summary of the 
Vasi§tha Ramayapa called ‘Yoga-Vasi§tha-Samk§epa.’ This would 
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conclusively point out that the Vasistha Ramayana belongs to the 
7th or the 8th century. 10th or 12th century as proposed by 
Prof. Shivaprasada Bhattacarya is hence untenable. 

Dr. J. N. Farquhar observes ‘The Yoga-Vasistha Ramayana is 
one of many Sanskrit poems written in the 13th and 14th centuries to 
popularise a philosophy of a section. The system taught is the 
Advaita Vedanta, but there already appears in it that admixture of 
Samkhya ideas which is still more prominent in Madhava and 
Vijnanabhiksu. The value of the Yoga also is emphasised. It may 
date from about 1300 A.D. or earlier.’ Dr. Farquhar has not given 
any specific reasons or arguments in support. 

Mr. P. C. Divanji in his paper submitted to the Seventh Oriental 
Conference, Baroda, expresses the opinion that the V.R. as it is, must 
have been composed either in the second or third, or if not in any of 
them, in the fourth-quarter of the 10th century. He argues : 

1. When we speak of the date of the Vasi§tha Ramayana we should 
try as far as possible to fix the text of the Vasi§tha Ramayaria, the 
original, as it must have been composed. The references to the 
samvadas between Sutlk§na and Agasti, Karunya and AgniveSya; 
Apsara and a Devaduta; ValmTki and Aristanemi; Vasistha and Rama; 
Brahma and Bharadvaja; and Bharadvaja and Valmlki show that the 
Vasistha Ramayana has seven layers, and even if we cannot separate 
these seven layers, we could separate the two important layers, an 
original composition in the form of imaginary dialogues between 
Vasistha and Rama and the subsequently added portions. The original 
composition had not six chapters and the dialogues between Sutlksna- 
Agasti, Agnivesya-Karunya, Suruchi-Devaduta and Valmiki-Ari§ta- 
nemi occurring in the 1st sarga of the Vairagya -prakarapa and in the 
216th sarga of the Nirvapa -prakarana. Similarly, some, at least if not 
all the prose passages and some of the upakhyanas like that of Lila in 
the Utpatti -prakarana and the whole matter of the uttarardha of 
the ’Nk'ja.na.-prakarana are later additions. Again attacks on 
Samkara, glorification and geneology of the favoured doctrine, the 
discussion about the jlvanmukta and advocacy of the anubhavavada as 
against the sastravada are additions by the writer who gave the text 
its present form. 

2. That these are later additions can be proved by a reference to the 
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following points; doctrinal and historical considerations : 


(a) Samkara does not refer to the Vasistha Raraayapa in any of his 
numerous works. Moreover the Vasistha Ramayapa discusses (i) 
whether by knowledge alone or by it accompanied by the performance 
of the rites molcsa is attained, (ii) whether the Upanisadic Maha- 
vakyas themselves or the concentration on their meaning gave saving 
knowledge, (iii) whether the tradition supported the jnanavada or the 
samuccayavada and, lastly, (iv) the precise significance and the possi- 
bility of jlvanmukti and videhamukta. Mr. Divanji thinks that ‘refe- 
rences to these points are irreconcilable with the theory of the 
Vasistha Ramayana having been composed earlier than 788 A.D. For 
prior to this date, the Purva- and the Uttara-Mlmamsakas certainly 
had differences regarding the necessity of the vaidika and the smarta 
kartnas after the desire for liberation had arisen, yet they never had 
any differences on the points mentioned. Further, it is clear that the 
Vasistha Ramayana is post-Samkara since it ridicules his views, as the 
Vivekacudamani 29 is picked up by the author of the Vasistha Rama- 
yapa for criticism. Whenever the Vasistha Ramayapa shows a 
similarity or identity in phrase or idea with any earlier work like the 
Upani§ads, the Bhagavadglta, the Gaudapada-karikas, the Vairagya- 
sataka, the Meghaduta, etc., it is the Vasistha Ramayana which is the 
borrower and this according to Mr. Divanji is too apparent to require 

illustrations. 


fb) A critical study of the historical material in the Vasistha Rama 

' ' . fn flia _t T TU/% \7 X 


unmistakably refers to King YaSaskaradeva of Kasmira who had his 
• ta l iP the town of Adhisthana in Kasmira. A reference to 
KalhaP a ’ s Chronicle of Kings of KaSmIra by Sir. M. A. Stein reveals 
j pp. 234-244) that a Brahmin of that name ruled in Kasmira 
tween 939-948 A.D. after the assassination of Suravarman II by 
be a j a vardhana. We are informed further in the same source 
V.84, 85) that Pravarasena II (second-half of the sixth century) 
t fed a new city on the site of modem Srinagara which was called 
^ OU °araP ura a ^ ter builder and the ‘new city’ as distinguished from 
•^ raV ya-adhistana, the old site-city; as can be seen from the 
*h e f on y 0 f Hiuen Tsang, 631 A.D. Hiuen Tsang’s term “the new 
re fer to this nava-nutana-adhis\hana . This identification 

£ hy a ii the more convincing when we find that the V.R. 


a lso leads to the same conclusion. The Vasistha Ramayapa 


THE DATE OF THE VASISTHA RAMAYANA 


173 


(IV.32.1 1-13) describe the town giving greater details; the beautiful 
town surrounded by the hills, the Pradyumna-sikhara standing in its 
midst and a lofty-king of the house on this peak etc. Rajataranginl 
III.357-62, while describing the town mentions its two prominent 
characteristics, its mansions reaching up to the clouds and the 
pleasure-hill in the centre. The Vasistha Ramayana adhistliana is this 
Nava-nutana-adhisthana or Pravarapura. Rajataranginl III.460 and 
VII. 1616 mention a hill of the name Pradyumna and since Raja- 
taranginl III. 460 mentions the construction of two temples and a 
matha for the Pasupata mendicants by King Ranaditya of Kasmlra 
and his wife, it is likely that by the time of our author there were 
many similar buildings as described by him in IV.32.1 1-1 3. Moreover, 
the Vasistha Ramayana IV.32.1 8 mentions a Ratnavalivihara which 
is again found in the Rajataranginl III.476 as the name of a vihara 
got constructed by Galuna, a minister of King Vikramaditya, son of 
the said Ranaditya The future tense which the Vasistha Ramayana 
uses only shows the prophetic vision of Vasistha. The familiarity 
which is seen in these descriptions of places and persons warrant the 
conclusion that the author lived at a time when Yasaskara was the 
king of Kasmlra and Nrsimha was one of the ministers, that is in the 
first-half of the 10th century. 

3. The assumption of an old nucleus of the Vasistha Ramayana 
is necessitated by the following facts : 

(ci) Valmiki himself admits that he composed some Rama story 
and handed the same to Bharadvaja and subsequently at the request 
of Brahma who heard these stories composed the present work. 
This only means that the present author knit together the stray stories 
on philosophical topics, the old nucleus, and arranged them into six 
chapters with some additions. 

(b) The frequent repetitions in prose and verse can only be satis- 
factorily explained and in no other way except by this assumption. 

(c) The several dialogues, one within the other, besides the main 
one of Rama and Vasistha indicate that the work of Valmiki passed 
through several hands till it came to the present, author. Even the 
minister Nrsimha, the narrator of story of Dama, Vyala and Kata 
must have had a hand. 

(<7) The division into six chapters is unscientific, the additions like 
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those of another Lila and Devi, the description of another war etc. in 
the Lila episode in the third chapter show a lack of sense of propor- 
tion and propriety which does not go well with the great poet as the 
author appears to be. 

(e) The Anusasanaparvan refers to the existence of Vasistha-Brahma 
dialogue (the Vasistha Ramayana II. 2. 27) as Itihasa and supports 
such a conclusion. 

(f) This original Vasistha Ramayana though pre-Sarhkara in age is 
not to be seen as referred to by Sarnkara anywhere because the 
Vasistha Ramayana had a local circulation and if it originated in 
Kasmira or as Shivaprasada Bhattacarya says in Bengal or Eastern 
India, it is likely that it may not have come to his knowledge during 
his sojourn in that part of the country. Or it may be that he knew 
and yet he ‘ignored’ it in view of the facts that though there is no 
difference between his fundamental doctrine that there is only one 
reality and that propounded in this work, there is a difference bet- 
ween them as to certain ideals and as to certain details which are by 
no means unimportant and that it was a work in the Puranic or 
narrative style, not in the strictly philosophical or argumentative 
style. 

(a) The Samksepa-Sarlraka 11.182 pointedly refers to the Vasistha 
Ramayana and its author Sarvajnatman lived about 900 A.D. Yet 
on account of the introduction of the present Vasistha Ramayana 
X 1.55-56 it may be that the Vasistha Ramayana was not in its present 

form. 

(h) Gauda Abhinanda of Kasmira, in the middle of the 9th century 
according to Konow, wrote Yoga-Vasistha-Samksepa, an abridgement 
of the Vasistha Ramayana in its present form. But the date proposed 
by Konow is dependent on very flimsy grounds. Aufrccht (Catalogus 
Catalogorum, p.502) has a statement that Suktimuktavali mentions 
Rajasekhara, the author of KarpuramanjarT, as a contemporary poet 
of Vasukalpa and Abhinanda. Konow bases his assumption on this 
statement but Mr. Divanji has found Aufrecht who depends on infor- 
mation given by several uncritical persons as not very reliable as in 
the case of Madhusudana Saraswati and Samkara’s works. Secondly, 
the authority of Biihler, Konow identifies two Abhinandas even 
though he is aware of their distinctness and the fact that the names of 
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their fathers differ. Thirdly, the date of Abhinanda is arrived at by 
the following calculation : he is said to be the great-great grandson of 
an unnamed man who lived in the time of Muktapida Lalitaditya who 
is believed to have ascended the throne of Kasmlra ‘not before 724’ 
and from that it is inferred that Abhinanda must have lived in the 
middle of the 9th century i.e. about 850. Thus the date of Abhinanda 
being uncertain, any argument based on it is not very convincing. The 
terminus ad quern need not be the 12th century as Prof. Bhattacarya 
thinks. Its familiarity with the Bhagavatapurana is no serious objec- 
tion for according to Mr. B. N. Krisnamurti Sarma the Purana was 
well known in the 10th century and goes back to the 5th century if not 
earlier. From all this Mr. Divanji concludes that the present Vasistha 
Ramayana has been composed in the second, third or if not in any of 
them in the fourth-quarter of the 10th century. 

Prof. Shivaprasada Bhattacarya has discussed the problem of 
the date of the V.R. in his paper to the Third Oriental Conference and 
his views are : 

1 • The Vasistha Ramayana is Buddhistic in essence and inception. 
The Buddhistic element of which the work is so full may be due to 
the fact that the author was a follower of Asarhga whose name is often 
introduced in the work. If this were correct then the author who is 
the follower of Asamga may belong to the 6th century A.D. 

2. However, there are other considerations regarding the outer shell 
of the work with its occasional references which take us much further.' 
The Vasistha Ramayana with its fcovya-style paraphernalia, curriika- 
prose portions, elaborate descriptions, ideas, images and allegories 
and their monotonous repetitions, the figures of speech, surrender of 
the story and theme to the rhetorical effect and conceits is clearly a 
specimen of later exuberant but extravagant kavya style. There are 
references to, parallelisms of and often verbatim quotations from 
Kalidasa, Bharavi, Bana, Bhavabhuti and Magha (Vairagya 6.17-23, 
7.20-21, 16.5-21, 17-51; Utpatti. 16.16; and Nirvapa 14-17). These 
are not interpolations. Further the Vasistha Ramayana shows traces 
of the complexity of Hindu ideals and modes of worship after the 
Puranic fashion, it has the courage and frankness to cry them down 
in no uncertain terms (Vairagya 25-32.40-11; 29.120-131). In spite 
of the fact that it is in kavya style it is seldom found quoted in any 
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of the medieval Alarnkara texts or native traditional anthologies and 
this shows that it was not known for long and was studied at a com- 
paratively later date. This points to a period later than the 6th 
century. 

3. In its philosophy and inner essence the Vasistha Ramayana 
reflects the tendencies of a particular age and may be even of a parti- 
cular local environment. Like the Bhagavadglta, the Vasistha Rama- 
yana also tries to make a synthesis of the views of the Samkhya and 
Yoea and other schools. Considering all the things that the Vasistha 
Ramayana has brought together, this nature of the ideal and tempera- 
ment held up for realisation could not be thought of in Buddhist 
India before the days of the Pala kings of Bengal, especially for a 
Hindu writer treating essentially a Hinduite theme and so it would be 
bold to say that the Vasistha Ramayana was composed earlier than 
the 9th century A.D. 

4 This conclusion is supported by other considerations as well. In 
the fight between the two Western Kings, the Parasikas and the 
Tamrayavanas take part (Utpatti. 37.20-24). The Tamrayavanas are 
possibly the people of Afghanistan who about the tenth century 
onwards came in hoards to western India for plunder and ravage. 
7 | ie Vasistha Ramayana only mentions their attacks or part in the 
war but not any overthrow of the Indian princes or their complete 
conquest of any part of India. The Vasistha Ramayana does not 
refer at all to Ramanuja or to the views of his school and the fact 
that it refers to the Vedanta philosophy as Vedantins or Vedanta- 
vadins and its references to the views of this school would take us to 
time not earlier than that of the great £arhkara. The Vasistha 
r "mayana further knows the Puranas to be bahupdfhas (Nirvana. 
77 20-27) and also has an indirect hint that the author might have 
~ n familiar with the Bhagavata-purana and its hard and fast line 
r demarcation between amsakald and bhagavattva of Visnu, the 
c rerne Being. If we accept the conclusions of Pargiter regarding 
he a° e and the com P i,ations of the Puranas as substantially true, this 
1 ould point 10th century as the date of the Vasistha Ramayana. The 
Vasistha Ramayana speaks of many Vyasas and Valmlkis and the 
d w prevailed in Bengal since the 11th century, the times of King 
Ballnlasena- F rom Vairagya. 3.37-38; Utpatti. 36, 37; Mumu. 18; 
Sthiti 62.8, 1 1 , 12, it appears that the author is at home in treating the 
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customs and the culture of the Easterners, the picture of Buddhistic 
ideals, superinducing of alien doctrines on national life; hence it 
possibly hails from a land where these conditions prevailed. The 
Vasistha Ramayana has popularity like the Bhagavadglta in Bengal; 
its MSs. are common in that province like those of the Ramayaita, the 
Mahabharata and the Bhagavata-purana and Vaisnava writers since 
Caitanyadeva quote it as authority. Later on Abhinanda TarkavagTsa 
Gaunamandalam Laikarapandita Samidviveka etc., a North Bengal 
writer composed a summary in 92 verses, the Laghu-Yoga-Vasistha 
or Moksopayasara and this again was commented on by Maludhara 
in 1598 A.D. This Abhinanda is different from the famous Gauda 
Abhinanda of Kasmlra who summarised the Kadambari. Ananda- 
bodha Saraswati of the 17th century, in the South, was according to 
himself the first to comment on the Vasistha Ramayana — ananya- 
purvavyakliycitam grantham me vyavikirscitah, etc. The geography and 
the topography of the Vasistha Ramayana are of a later date than those 
of the Markandeya-purana and the Brahma-Samhita. The Vasistha 
Ramayana refers to one Sindhuraja (Utpatti. 34, 48) and there is one 
famous Sindhuraja in history, the father of King Bhoja of Malwa. 
Bhoja succeeded him in 1010 A.D., the year in which Mahamuda of 
GazanI took Multan. Vincent Smith describes Bhoja’s fights with 
neighbouring powers including one of the Mohammedan armies of 
Mahamuda. It would, however, be bold to say that this Sindhuraja 
is the King described in the Vasistha Ramayana episode. So all this 
points to the 10th to 12th century as the probable date of the Vasistha 
Ramayana and Eastern India, Bengal, as its place of inception. 

Dr. B. L. Atreya has discussed this problem of the date in the 
second chapter of his book. He is inclined to place the V.R. in a much 
earlier pre-Samkara period and his arguments are as under : 

1. 10th and 12th century as the probable date of the Vasistha 
Ramayana cannot be accepted because Vidyaranya of the first half 
of the 14th century regards it as an authority, quotes very freely from 
it in his Pancadas! and his Jlvanmuktiviveka is mainly based on the 
Vasistha Ramayana as the 253 quotations would prove. Vijnanabhiksu 
is not the first writer then to refer to the Vasistha Ramayana 
Further the Vasistha Ramayana of about 32,000 slokas was summaris- 
ed into a Laghu-Yoga-Vasistha or the Yoga-Vasistha-sara of 6,000 
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slokas by Abhinanda, a Gauda Brahmana of Kasmira in the middle 
of the 9th century. Konow, Keith, Winternitz, all seem to accept this 
fact. This would conclusively prove that all the dates proposed after 
the 9th century cannot be accepted. 

2. Winternitz thinks the author to be a contemporary of the great 
Samkara. This is not possible as it is summarised in the middle of 
the 9th century. For a work of the size of the Vasistha Ramayana to 
be composed, to become well-known and authoritative to deserve a 
summarising, the time allowed by Winternitz, by taking the author as 
a contemporary ol Samkara, three quarters of a century is hardly suffi- 
cient. It must be a pre-3amkara work. 

3. Prof. Bhattacarya’s contention that the occurrence of the term 
Vedantins or the Vedantavadins in the sense of the Vedanta school 
would take us to the time not earlier than that of Sariikara has really 
nothing convincing in it. The term Vedanta in the sense of the Upani- 
sads is very old 1 and Gaudapada who definitely is pre-§amkara has 
indications to prove the previous existence of a school of thinkers 
propounding the Vedanta philosophy. On the strength of the use of 
these words the work cannot become post-Samkara. 

4. Since the peculiar Samkara terminology is completely absent in 
the Vasistha Ramayana it must belong to a pre-Samkara period. The 
many similarities between Samkara and the Vasistha Ramayana only 
prove that Samkara was to a very great extent influenced by the text 
and lifted from the Vasistha Ramayana. 

5. Gaudapada is pre-Samkara and the Mandukya-karikas also reveal 
the influence of the Vasistha Ramayana on them. The parallels in 
thought and expression between the two are due to the fact that the 
Vasistha Ramayana is prior to the Karikas and Gaudapada lifted 
from it. 

6. Prof. Bhattacarya thinks of the times of the Pala kings of Bengal 
when such conditions prevailed in India, as suitable for such ideal 
and also for a realisation of the same. But this is not necessary, for 
Bana, in his Harsacarita, in the description of Divakaramisra, noted 
by Carpenter 2 does show that the first half of the 7th century also was 


1. Mundaka III.2.6; Svetasvatara 6.22 

2. Theism in Medieval India, pp. 111-12. 
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a similar period of harmony and tolerance. 

7. Prof. Dasagupta’s view that no Hindu writer before Gaudapada 
attempted to give an exposition of the monistic doctrine, apart from 
the Upanisads, either by writing a commentary or by writing an inde- 
pendent work as Samkara and Gaudapada did respectively, is wrong. 
Bhavabhuti coming according to Bhandarkar at the end of the 7th 
century, before the great Samkara, knows the term Vivarta and the 
Illusion theory as shown by III.47; Vi.6 of his Uttararamacarita. The 
term vivarta does not occur in the Upanisads, the BhagvadgTta 
and even in Gaudapada. The views alluded to by Bhavabhuti in his 
simile frequently occur in the Vasistha Ramayana. A careful compa- 
rison of Bhavabhuti and the Vasistha Ramayana shows that Bhava- 
bhuti is the borrower and we have no hesitation in thinking that the 
Vasistha Ramayana existed in the times of Bhavabhuti, if not 
earlier. 

8. The Vasistha Ramayana is earlier than even Bhartrhari, the 
author of the Vairagyasataka and the Vakyapadlya, as the fact that 
Bhartrhari imitates the Vasistha Ramayana in many places shows. 
Bhartrhari’s date is 650 A.D. and hence the Vasistha Ramayana 
existed at the commencement of the 7th century. 

9. The first chapter of the Vasistha Ramayana which is more or less 
a traditional beginning in the Puranic fashion clearly shows that the 
present Vasistha Ramayana is not written by Valmiki. If there existed 
any composition of Valmiki, the nucleus of the present Vasistha 
Ramayana, it is very difficult to say what its doctrines might have 
really been in their unadulterated form. A critical comparison of the 
first chapter of the Anusasanaparvan of the Mahabharata and the 
10th sarga of the second prakarana of the Vasistha Ramayana shows 
remarkable agreement and shows that even before the Mahabharata 
composition there existed a work containing the philosophy of Vasistha 
which he learnt from Brahma. The doctrine of Superiority of Effort 
over Fate is almost the same. The Vasistha Ramayana (II. 5-9), and 
the Mahabharata (Anu. 1. 1.2), refer to the old story of Brahma and 
Vasistha. This might have formed the nucleus of the Vasistha Rama- 
yana. The nucleus is thus pre-epic. 

10. The present Vasistha Ramayana is a fine synthesis of all that 
was best in the Upanisads, Samkhya and Mahayana Buddhism, The 
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author has knowledge of Buddhism with all its schools, Madhyamika, 
Vijnanavada, for these are directly mentioned and their doctrines 
like Idealism, Nihilism, Yogabhumikas are ‘irremovably incorporated’ 
here. The author was acquainted with the Tathata philosophy of 
Asvaghosa, Sunyavada of Nagarjuna, Vijnanavada of Asamga and 
Vasubandhu and therefore he cannot be placed earlier than these 
thinkers. Nagarjuna’s date is latter half of the 2nd century and that 
of Vasubandhu is between 420-500 A.D. The author of the 
present Vasistha Ramayana, therefore, could not have lived earlier 
than the close of the 5th century A.D. Another important fact 
pointing to the same conclusion is the relation of the Vasistha Rama- 
yana and Kalidasa. VIb.l 19.2-5 in the Vasistha Ramayana is a nice 
summary of the Meghaduta. It is now accepted that Kalidasa belongs 
to the early part of the 5th century A.D. The author of the Vasistha 
Ramayana, therefore, cannot be placed before the middle of the 5th 
century. He lived at the time of the downfall of the glorious reign 
of the Gupta kings. The philosophy and the description of the wars 
and the battles in the III and the VI books, the war between Viduratha 
and Sindhu, the invasions from all quarters on the kingdom of 
VipaScit and the mention of the Hunas justify this conclusion. Thus 
the author of the present Vasistha Ramayana is to be placed before 
Bhartrhari and after Kalidasa. The geography, topography and 
history can help us in fixing an exact date of this work. We have 
mainly considered its philosophical doctrine. 

Dr. V. Raghavan takes up the discussion of this very problem in 
his article on the date of the Vasistha Ramayana in the Journal of 
Oriental Research (Vol. XIII, part ii, pp.110-128). His arguments are 
as under : 

1 The question of the date of the Vasistha Ramayana is inseparably 
connected with the question of the interpolations and additions, but 
unlike Mr. Divanji who in his articles on the same subject (Proceed- 
ings of the 7th Oriental Conference, Baroda, pp.15-30; The Poona 
Orientalist, IH.l, pp.29-44; The New Indian Antiquary, 1.12, pp.697- 
715) goes * nt0 t ^ ie fi uest *ons of the additions to the text of the Vasistha 
Ramayana. Dr. Atreya studies the question only on the basis of the 
Nirnaya-Sagara edition in two volumes. Mr. Divanji thinks that the 
date of the Vasi$tha Ramayana is the 2nd quarter of the 10th century. 
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Dr. Atreya thinks that the Vasistha Ramayana is to be placed between 
Kalidasa and Bhartrhari and that the work is earlier than Gaudapada, 
Bhartrhari, Samkara and Suresvara whom it has influenced. 

2. The Vasistha Ramayana is undoubtedly a kavya and it describes 
itself in this manner in 11.11.33. It now echoes one master, now 
works into its verse a figure or a description from some poem or a 
drama and now uses wholesale a verse from other’s writings. A 
thorough examination of this aspect of the Vasistha Ramayana 
helps us to a great extent in the task of arriving at an earlier limit to 
the date of the work. Dr. Atreya’s investigation is meagre and tainted 
by his assumptions. To the parallels noted by Dr. Atreya, Dr. Ragha- 
van has to add many more. Thus he points out parallel passages as 
well as those where influence can be suspected from Kalidasa, 
Bharavi (550 A.D.), Matrgupta (6th century), Bana (7th century), 
Bhatta Narayana (7th century second-half), Bhartrhari (651A.D.)’ 
Kumarila (660 A.D.), Mandana (695 A.D.), Bhavabhuti (8th century 
first-half), Samkara, Anandavardhana (884 A.D.), Rajasekhara (920 
A D.), Abhinanda (900 A.D.) and everywhere comes to the conclusion 
that it is the Vasi?tha Ramayana which is the borrower. He also 
considers the evidence given by the Gita text used by the author of 
the Vasistha Ramayana and on finding that it is a mixture of the 
Kasmlra and the Vulgate decides that the date of the Vasistha Rama- 
yana could only be the times after the 10th century. Further he points 
out that the Vasistha Ramayapa speaks of the invasions of the 
Eastern regions by the kings of Karnata which event took place in 
1023 A.D. as has been pointed out by Mm. Haraprasada Sastri and 
so the Vasistha Ramayana must be subsequent to this period. Again 
he points out that the usual Abhinanda argument is weak in itself and 
that the argument of Mr. Divanji based on the evidence of Sarvajnat- 
man is a mistake and remarks that these need not make us bring the 
earlier limit of the Vasi§tha Ramayana before the 10th century. The 
latest possible date according to him is determined by the fact that 
the Suktimuktavali (1258 A.D.) quotes from the Vasistha Ramayana. 
From all this, Dr. Raghavan comes to the conclusion that ‘the date 
of the text of the Vasistha Ramayana as we have it in the Nirnaya 
Sagara Press edition in two volumes must be between the 11th and 
the middle of the 13th century.’ 

All this discussion will reveal to us how all possible positions 
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have been taken by all these scholars; thus Dr. Atreya takes the text 
to be a pre-§amkara work; Dr. Dasgupta takes it to be by one a 
contemporary of Gaudapada and Samkara or a century anterior; 
Prof. Bhattacarya places it somewhere between 10th and 12th century; 
Mr. Divanji places it in the 2nd, 3rd, or 4th quarter of the 10th 
century; Dr. Raghavan places it between 11th and 13th and finally 
we have Dr. Farquhar placing it in the 14th century. Which of these 
deserves acceptance ? 


In fact, the argument for the date of the work has been deve- 
loped all through the preceding chapters. In the light of the 
discussions it is obvious that the view held by Dr. Atreya is clearly 
untenable. Moreover it would be too much to say that the present 
Vasistha Ramayana has any considerable antiquity. There is only 
one thing in Dr. Atreya’s discussion that is worth consideration and 
that is the possibility of the nucleus of the Vasistha Ramayana be- 
longing to an earlier period. But throughout his discussion he has the 


present 


Vasistha Ramayana before him. 


Then we have the views of Dr. Dasgupta and Mr. Divanji and 
it is clear that Dr. Dasgupta’s view that the work could be written 
by an author either contemporary of Gaudapada and Samkara or a 
century anterior to them cannot be accepted in view of the fact that 
the present Vasistha Ramayana shows clear evidence of the influence 
0 f the writers belonging to later centuries. Dr. Dasgupta is influenced 
the usual Abhinanda argument but, as Mr. Divanji has shown, 
. a rgument has no force in it on account of the confusion regarding 
Abhinandas an< * * ience his attempt to fix the date of the work as any- 
. a before the 9th century has no force in it and is not convincing. 
1 * ther> Dr. Dasgupta does not appear to take into consideration any 
ssibility °f the evolut *on of the text through centuries. 

jylr. Divanji has certainly made improvements over the scholars 
. n ed and he has suggested the possibility of the evolution of the 
111611 hv additions and accretions and has tried in his own way to point 
tpXt to what could be regarded as the original and later. He has 
convincing manner got over the difficulty of the Abhinanda argu- 
3 and pushed the date onwards by a century or so. Mr. Divanji 
s the seven layers in the text on account of the seven dialogues 
t° en 1 re ferred to in the introduction but this does not appear to be 
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out as 

in 


that 


are 


THE DATE OF THE VAsiSJHA RAmAYAT^A 183 

convincing. Are these seven layers to be understood in some chronolo- 
gical order, and if so, then what could be the possible order ? Further, 
do these seven layers belonging to different times imply doctrinal 
differences as well, and if so, what were these ? All these are rather 
very important questions and these are neither solved nor has any 
clue been offered for their solution. Mr. Divanji has made very 
valuable contribution to the Vasistha Ramayana scholarship by 
pushing the date beyond the 9th century and also by pointing out the 
evidence of Sarvajnatman that the nucleus is to be placed earlier than 
the Samksepa-sariraka. But his suggestion that Samkara might have 
ignored a work of this type makes no appeal; for it is impossible that 
the great Samkara could ignore any important work. Moreover 
Swami Bhumananda has shown that Samkara, the great, or a com- 
mentator of his school with the very name, shows that a work by 
V asistha did exist. The great Samkara could neglect the work only on 
account of its very prominent Buddhistic philosophy and tendencies. 

Swami Bhumananda’s attempts to help Dr. .Atreya also are 
equally unsatisfactory. At best the existence of a nucleus of the 
Vasistha Ramayapa is proved; but nothing is established for our 
Vasistha Ramayapa. 

Next to Mr. Divanji s contribution to the problem, the contri- 
bution of Prof. Bhattacarya is extremely valuable. He has pointed 
out the Buddhistic and the Trika elements in the work and thus has 
on that count placed the work in 10th to 12th century, a conclusion 
which can be accepted with little modifications. But the home of the 
work as suggested by him cannot be accepted. It is clear that the work 
was produced in K,a§mlra inasmuch as it knows the literature current 
in that province and also the peculiar philosophy that was developed 
there. KaSmtra has been referred to in the work in many places 
(IV.29.27; 31.15; 32.11; V.93.42), and as Mr. Divanji has shown, the 
author is familiar with the history as well as the topography of 
KaSmira and so all things put together clearly point out that the 
Vasi§tha Ramayaria is a product of Kasmira. Stein in his introduc- 
tion to the Rajatarangin! has shown as to how tolerance and the 
simultaneous existence of opposing creeds was a special feature of 
Ka§mxrian life since the days of Nagarjuna, and so it is not necessary 
to think of Bengal of the Pala kings as Prof. Bhattacarya thinks. 

Dr. Raghavan’s contribution too is immensely significant and his 
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efforts to find the influence of the various poets on the Vasistha Rama- 
yana has fruitful results. Again his effort to fix the date in the light 
of the Gita text is ingenious and convincing too. 

Strictly speaking, the problem of the date of the Vasistha Rama- 
yana is just like the problem of the date of the Epics, the Maha- 
bharata in particular— a text with later additions and accretions to a 
nucleus. Like the great Epic, this Epic of Vedanta also has suffered 
from successive revisions. Therefore when we speak of the date we 
have to be precise about the phase we are referring to. It has been 
shown that the Vasistha Ramayana with the Trika elements represents 
the last and the final phase of the text while the Buddhistic element 
represents the second phase. The work was in this phase known as 
the Moksopaya. The nucleus of the work was the work of Vasistha 
now no longer before us, Upanisadic in essence but capable of being 
developed on Buddhistic Idealistic lines. Remembering these three 
bases, the Upanisadic, the Buddhistic and the Trika, different dates 
have naturally to be assigned for these successive phases. The work 
has not seven layers as Mr. Divanji has suggested, but it must have 
ssed through the three revisions, and at each revision it gathered 
Tome additional material in thought and bulk. In its final phase now 
it is not easy to separate the material. The work as it is may be very 
. jt has a certain uniformity of plan and style as well. Mr. 

n ji thinks that the division into six chapters is crude and 
1 but one does not feel it so. For the kernel deals with 

unscienu* 

tti Sthiti and Upasama, the very fundamental avasthatraya ot 
1 Universe and then the first deals with vairdgya as the necessary 
1 1C requisite of the philosophical inquiry and the last naturally deals 
P re ’ the nirvana . It is also necessary that there should be a discussion 
vVlt re leased man and hence the second deals with mumuksuvyava- 
°^ tc -j-jrere is a certain method in this vastness. In fact the very 
^ " a ' t j c examination of all the evils of life as attempted in the 

is sufficient evidence for the author’s 
to wr ite in a systematic manner and according to some plan. 

a Thus it is necessary to think of three periods in and for the 
merit of the Vasistha Ramayana from its nucleus to its present 
d eve ° p re sented in the Nirnaya Sagara edition in two volumes. The 
form a 0 f Vasistha goes back to the Sutra period and the 

or'S ,n riase namely the Moksopaya would belong to the period after 

second P 1 
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Nagarjuna but before Sarhkara; thus its date would be somewhere bet- 
ween the 3rd and the 7th century but later than the composition of the 
Lankavatarasutra which the author of the Moksopaya tried to imitate. 

It may be that the author of the Maksopaya, the person responsible 
for the second revision was a follower of Asariiga as Prof. Bhattacarya 
has suggested. The third and the last phase is the Vasistha Ramayana 
and this was done by a writer of the Trika school. This being carried 
out, the Moksopaya was developed into the Vasistha Ramayana some 
time after the 10th or 12th century as has been shown by all these 
scholars. But can any attempt be made to fix it more precisely ? 

It has been shown that the author of the Vasistha Ramayana 
knew the Kavyaprakasa of Mammata. The date of Mammata lies in 
the latter half of the 11th century. This then is the earliest possible 
date for the Vasistha Ramayana. Is there any clue for the latest possi- 
ble date ? Dr. Raghavan refers to the fact of the text being quoted 
by the Suktimuktavali (1258 A.D.) and this would determine this limit. 
More convincing evidence corroborating this conclusion of Dr. 
Raghavan is available from the celebrated Marathi poet, Jnanesvara. 
He wrote his immortal and epoch-making Jnanesvari in the Salivahana 
Saka 1212 that is 1280 A.D. His date is definitely known to be 1275- 
1296 A.D. Jnanesvara is greatly influenced by the Vasistha Ramayana. 
Tradition goes that he had written one Yoga-Vasistha but it is not 
now available. But the work Amrtanubhava, which is clearly his 
shows definite traces of the influence of this work. The famous Jniine- 
svarl also reveals the same fact. Dr. S. D. Pendse in his work 
Sri Jnanesvarance Tattvajnana has devoted one full chapter to trace 
and evaluate this influence (pp. 315-331; ch. VIII) and this will clearly 
reveal that this very great poet was deeply under the spell of the 
Vasi§tha Ramayana, for he has taken from it not only philosophical 
ideas and expressions but also its highly poetical style for philosophi- 
cal matter. The Balaka-akhyayika in III. 101 inspired Jnanesvara to 
write his famous Abhaiiga kdtydcya anivara vast l tina gava etc. very 
popular in Marathi philosophical poetry. All things put together 
there can be no doubt that this great bard of Marathi language regard- 
ed the work with regard and derived inspiration from it. In fact the 
Marathi metaphysical poetry is under a deep influence of the Vasistha 
Ramayana as can be seen from the fact that the work is quoted by 
writers like Vamana Pandita and Ramadasa and it was commented 
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upon by or abridged by writers like Ranganatha, Vyankata and others. 

From this it will appear that the Vasistha Ramayana is likely to 
have been given its present form sometime between 1150 and 1250 A. D. 
Allowing a period of 50 years for the work to get currency, popularity 
and authority, the limit may be brought down to 1200 A.D. 

From this it will appear that Dr. Farquhar’s view that it belongs 
to 13th or 14th century also cannot be accepted. In this manner, this 
great Epic of the Advaita Vedanta or Indian philosophy, like the 
Epics of the Bards, got its present shape by revisions with definite 
tendencies and through three stages; the original work of Vasistha, 
whence it derives its name; the Moksopaya; and the Vasistha or the 
Maha-Ramayana, an Epic with 32,000 verses. 


CHAPTER VII 


THE PHILOSOPHY OF THE VASISTHA . RAmAYAIjTA 

The philosophy of the Vasistha Ramayaria has been critically 
studied by Dr. Atreya and Dr. Dasgupta. Here an attempt is made to 
give a summary of the views of the V.R. on important topics which go 
to make up its philosophy. 


BRAHMAN 

The V.R. has retained the Upanisadic term Brahman to denote 
the highest reality. It is also sometimes called as the parent, satya, 
etc. It has already been shown as to how much the V.R. depends on 
the Upani§ads and the earlier philosophical literature and therefore it 
is not at all surprising if it retains the very popular terms in its own 
thought. 

III. Canto 5 discusses the nature of God who is the first cause— 
mulakdrana of the world. Even though it is accepted that the mind 
is the cause of this illusory universe, the question remains regarding the 
cause of the mind. The atman is then described as the mulakdrana. 
This atman is eternal, all powerful, the Highest Lord, the puru/a of 
the Saihkhyas, the Brahman of the Vedantins, the vijndna of the 
Vijnanavadins and the sunya of the Sunyavadins. From Him, God 
originates like rays from the sun and the various worlds like the 
bubbles on the ocean. To Him the universes proceed like the waters 
to the ocean, He illumines everything, He transcends everything and 
even though producing so many universes He really produces no thing 
but always remains pure, of the essence of eternal sathvid. Words fail 
to describe Him but He is understood by the released. This atman is 
the mulakdrana, the first cause of everything (4-10, 23). III. Canto 9 
discusses the nature of the parama karana in precisely very similar 
terms. The Universe is an illusion created and perceived by ignorance. 
The Ultimate Reality is only cit, endless, eternal and all-auspicious. It 
has no cause but the worlds are its effects like the waves on waters. 


188 


THE VASISTHA RAmAyANA : A STUDY 


By its cit all the worlds shine. From it the mirages proceed. Move- 
ment and non-movement, spanda and aspanda are its eternal and pure 
natures and these result respectively in the production and the destruc- 
tion of the universes. He pervades the entire universe, though bodi- 
less. He has an all-pervading form with a thousand hands and eyes. 
He is the object of the sense-knowledge and he is the knower again. 
This original cause is Unborn, Ageless, Beginningless, Eternal, 
Brahman, Enduring, Auspicious, Pure, Irresistible, Sacred and Blame- 
less, beyond thought and imagination and unaffected by these, the 
Cause of all the causes as designated by tat and the final knowing 
Consciousness as designated by tvam (50, 55, 59, 65, 74, 76). The 
10th canto discusses the fact that it is the Brahman again that 
remains unaffected and intact even after the Destruction. It is 
cinmatra, pure, peaceful. Just as when water is at rest then there are, 
as well as are not, the waves in it, in a similar manner in the Brahman 
the universes rest. The fact is that nothing comes out of this Highest 
and nothing is therefore destroyed. At all times only the pure and 
the highest Brahman is existing. Its own experience is its light. From 
the full, the full has come out but even then it has remained full. The 
chilly is pungent but only when there is somebody to taste it. In 
a similar manner, the worlds get an existence when there is a perceiver. 
It the Highest Reality, is subtle, minute, pure, beyond the vdsanas, 
senses, and intelligence. It is beyond the mind and all the various 
products and functions of the mind. In fact when the mind is itself 
at rest and destroyed then it is the pure Brahman that shines. Verses 
38 to 54 describe the Brahman as beyond everything and being very 
subtle the cause of everything in terms that remind one of the 
Upanisads and Buddhistic ideology. The use of the term sunya is 
striking- Canto 11 discussing the Highest Reality again affirms in 32 
that it is & tman that is the only reality and that duality has no 
existence. When the drsya exists then the Seer comes into existence 
•md when the Seer exists then the Seen comes into existence. By the 
existence of the one or either, both are bound but by the non-existence 
of one or either both become free and released. The universe does 
not exist as it has no cause; hence the question of its destruction does 
not arise. The Gaudapadlya note is too obvious to escape notice 
(4 13, 18, 32). The similes of the vandhyaputra and svapna are also 
freely used. Thus the falsity of the creation and the reality of the 
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atman is reaffirmed. Canto 14 is devoted to a discussion of the 
Brahman. 

The ajativada, teaching that nothing has been produced is here 
taught in the manner of Gaudapada. The atman itself is all this; and 
again all this has no existence and therefore he is nothing. Thejiva 
also has no existence whatsoever and the only reality existing is the 
Brahman, pure, cinmatra and all-pervading. The perception of the 
jlva and the world is just darkness of the mind which disappears as 
the light of knowledge begins to illumine and shine in the mind. The 
Brahman, only being all-powerful, partless, is able to put forth what- 
ever it wishes and then the duality is created. When the Brahman 
conceives a desire duality is created; then the various powers are given 
a scope for their display and thus the jiva comes into existence. The 
caitanya part curiously enough assumes the appearance of egoism and 
in this manner it is by an idea that the universe has been set going. 
There is no diversity, and it is the spanda, movement of the cit that 
assumes the form of the jlva and the world that is experienced by it. 
The Brahman is beyond destruction and beyond any change whatso- 
ever. How can then any real production take place ? The various 
words like the part and the whole are without and meaning as they are 
as unreal as the horn of the hare. Thus the world being false it is 
the Brahman that alone, and only one, is the ultimate reality. 
III. Canto 20 gives the philosophic instruction given by the Goddess to 
Lila. Here also it is affirmed that the cit alone is the reality and in 
this very vast cit are so many universes perceived and created, all of 
them having no reality whatsoever. The world exists in its appearance 
only and this appearance or its existence is only for a moment, 
ksanakalpa. There is no difference between the waves and the water, 
in a similar manner the universe is not produced and for that reason 
is not destroyed too. In its own form it has no existence and what 
appears is the cit only. The universes and ages pass off in a single 
minute as all these are false and ideal perceptions by the mind in the 
cit. This instruction is described as the parama-artha-varnana. 
III. Canto 67 proceeds to give instruction regarding the Highest Truth. 
The Brahman which is the highest truth and the ultimate cause of the 
universe is of the nature of cit capable of movement and rest, spanda 
and aspanda. All the world is Brahman only of homogeneous entity. 
The jlvdtma comes into existence by a mere chance. Nothing is produc- 
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ed here, nothing is destroyed. It is the Brahman that displays itself 
in the form of the city of the gandharvas, in the form of the world 
(66). In the prose text that concludes the chapter, the usual Vedanta 
similes of the jala-taranga, rajju-sarpa, hema-kataka are used and the 
Brahman is described in the Upanisadic manner. 

III. Canto 81 again touches the topic of the instruction regard- 
ing the Highest. It is emphatically declared that the world is in the 
Brahman as the tree remains in the seed (86). The perception of the 
duality leads to activity and hence results in misery for the soul. It is 
the drastr who is responsible for the drsya. Reminding one of Gauda- 
pada and Badarayana, the analogy of the father and the son or of the 
bhogya and the bhoklr is utilised to prove the relative character of the 
two (63-66). III. Canto 94, establishes that from the Brahman every- 
thing proceeds. Just as drops, waves, etc. do arise from water, the 
mirage from the Sun, the moonlight from the Moon, in a similar 
manner from Brahman all things proceed like sparks from the fire 
(32). The same idea is again made clear in IV.Canto 40. All the 
world is Brahman and in fact there is nothing beyond it (30). The 
Highest Truth is that all this is Brahman (35). 

V. Canto 35 instructs in the Upanisadic manner the identity of 
the atman and the Brahman. The atman is the Om, all and every- 
thing in this universe. He is beyond all fruit, all action, the real cause 
and essence of everything and inhabits the body like the black colour 
in the masi or cold in snow or the fragrance in a flower (26). His 
power has no limit. The world and experiences of the body and the 
senses do not affect Him. Viveka and jndna are the two means of 
knowing Him. 

Vla.Canto 3 seeks to teach the oneness of the Brahman with 
the world and declares that all the world is but a creation of the mdyd 
which in itself vanishes as soon as it is known (20). All is as it was 
and no change has taken place; the Void from the Void, Truth from 
the Truth and the Full from the Full and Brahman has come out of 
Brahman (11). Canto 40 discussing the essence of the Gods comes 
to the conclusion that it is the Brahman which is the ultimate reality 
and it is to be known by knowledge. A God with a few limits like 
those of time and space is no God at all. The very idea of worship 
is based on notions of duality like the deity to be worshipped, the wor- 
shipper, and the worship itself. When the Highest Brahman is known. 
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all these distinctions vanish (8). Canto 48 establishes the oneness of 
the Brahman by denying the existence of everything else and by 
describing the Brahman as without any properties and qualities, 
absolutely pure, beyond change, endless and without a beginning, 
eteinal and peaceful. The world is this Brahman and not different 
from it (18, 19). Canto 67 again discusses the same topics coming 
to the same conclusion by taking recourse to the doctrine of maya 
which is responsible for the appearance of the world. The creation 
appears in Brahman as the waves in the ocean. The power of spanda 
and aspanda are possessed by Brahman and on account of these 
powers the illusion is created. The ultimate truth is Brahman, 
peaceful, beyond everything (36). Canto 1 14 discussing the nature of 
the Highest Reality observes that the world must not be viewed as 
something different and another from the Brahman as the waves are 
not different from water or the ornaments from gold, the flames from 
fire. The perception of the identity of these entities is the nirvikalpa 
state which is the goal and in that state the world does not appear as 
different from the Brahman (2-7, 21, 22). 

VIb> Canto 32 seeking to give instruction in the nature of the 
Truth first traces the appearance of the world to the avidya of the 
nature of ahamta and comes to the conclusion that the whole illusion 
can be destroyed by knowledge and declares that all the creation is life 
the water of the mirage appearing in place of Brahman that is all 
peaceful. Knowledge makes the illusion vanish. Canto 33 non- 
affirms that the creations are like the two moons, the imaginary 
demons, infatuation, dreams or the mirage (26) and the pure Brahman- 
mssvabhava is the ultimate reality and for its movement there is nr, 
cause just as there is no cause for the motion in the wind (S'j) 
Knowledge reveals that the creation is but a bhranti, illusion lik ti 
sasaspnga and only the pure Brahman exists (43, 44), Q a . C 
observes that Brahman and saiga are not different. Nothing is pro*! ^ 
ed here in Brahman and nothing is also destroyed. All these are ^ *T 
imaginary parts just as parts are imagined in water and space (42-48 f 
When the Brahman cit moves it is the creation and when the m C 
ment stops it is nirvana (37). Canto 35 describes the Brahman as°T" 
source of the creations. The three worlds are but so many ^ 1 1C 
appearing on the surface of this vast and full ocean. It is f roni 
Brahman that the various branches of the universe proceed Th' S 
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uncaused Brahman without any cause is the seed of the creation. Its 
sprouting forth is creation and closing is destruction while the condi- 
tion in which there is neither sprouting nor closing is the highest state. 
Canto 43 teaches that it is Brahman which is everywhere. The entire 
creation is purely a creation of the mind which ceases to exist when 
knowledge is acquired (61). Nirvana is nothing but the cessation of 
the activity of the mind by the virtue of knowledge. The usual 
similes of the mirage, bhrama etc. are freely used (57-60). Canto 52 
describes the nature of the Highest Brahman. Brahman is a matter of 
experience and it is peace, endless, without a beginning, of the nature 
of the sky, a matter to be known. It is the essence of everything but 
at the same time beyond everything, beyond even the very elements 
and the creation. In it the entire illusory phenomenon of the creation 
appears. The Brahman is partless and yet for the sake of convenience 
it may be said that space, time, wind and the whole creation is but a 
t of the Brahman. It is the essence of everything, at the same time 
beyond all change and yet ageless. This is the Highest Reality (49). 
Canto 58 also affirms that the creations are the Brahman and the 
Brahman itself is the creation, the two are one like the fire and its heat. 
The real state is beyond the notions of oneness and duality when 
the words creation and reality cease to have any meaning (19, 21). 
Canto 99 teaches the nature of the parama-artha. In the usual manner 

• said that the world is an illusion and it is the Brahman which is 
* S read everywhere. The reality which the world has is the reality of 

yearns. The false experience cannot be really described for it is 
1 16 nrivileg e of the fools, for the movement of the waves in a mirage 

• ^nown by the fish only who live in it (41 , 47, 50). Canto 172 tea- 
lS that it is t he Brahman that is only one and the highest and hence 
C ^ eS estion of the memory of the creation etc. does not really arise 
the sjnarana refers to a thing existing but a thing has no existence 
f° r Cognitions by chance begin to become manifest and are essen- 

' f a i se . AU this is avidya and by putting an end to it one is releas- 

It is declared that the world is not of the form of memory) nor 

e< ^‘ Aft of any form, for the earth etc. have no existence. It is 
-, 0 ssesseo - • - . •• - — 


P 033 ^ an illusion nor a deception. It is Brahman itself (47). Canto 
116 describes the Truth. Nothing has been produced and the appear- 


^ t j ie jiyerse and destructible universe is only an illusion. The 

a ° Ce ° is the changeless, peaceful Brahman. There is nothing like a 

realty 1 
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cause. Is there any cause as to why the city of the clouds has walli 
in it ? Just as eddies, waves do appear in water or eddies etc. appear 
in wind on account of the motion, in a similar mann er in Brahman 
appears the creation (35). Canto 179 teaches that everywhere there 
is Brahman. The world is just a dream (18). The reality is the 
highest peaceful Brahman. Canto 186 teaches- that all this is the 
Brahman. There is no difference between the world and the Br ahm an- 
just as there is no difference between the void and the space (78). Just 
as so many drops fly off from the main water-current at a waterfali 
in a similar manner from the Brahman so many things eman a te? 
(79, 80). Again in Canto 189, the same conclusion is offered in (20) 
saying that all this is illusion and it is the Brahman that is the Ultimate 
Reality. Cantos 206 and 207 give the important question in the matter 
of the Brahman and the answer to it. But nothing new is stated and 
the earlier observations that the world is an illusion and that the Brah- 
man alone is the reality and that its knowledge leads to salvation are 
again affirmed (38). 

Thus in many chapters is the Brahman, the ultimate reality 6f 
the Vedantins, described in the Vasistha Ramayana. 

MAyA 

V. Cantos 44-50 deal with the story of Gadhi and introduce the 
word, and the concept of may a. Gadhi wants to have a peep into the 
maya of Vi§nu, maya which is samsdra, producer of blindness and 
created by Him, the Highest Lord (44.13). Then the story narrates 
the several interesting experiences of Gadhi as his becoming the King 
of the cdndalas etc. At the end Gadhi asks the explanation of this 
darkness — atitamomayi maya — which he had seen and which was almost 
miraculous. Vi§nu then explains that tfie maya is nothing but the work- 
of the mind, the citta , for the world, earth etc. are not existing exter- 
nally as they have no real existence. It is the citta that perceives them. 
As the potmaker shapes and creates the jars etc. in a similar manner 
the citta creates the different objects. The seed of the entire creation 
is in the mind just as the seed of the leaves and flowers always is in the 
seed. Thus it is clear that the maya is here accepted as an ignorance 
of the Self by which the effects are projected forth and are perceived 
The idea of illusion is clearly implied. This V hqu-mayd-darsana may 
be compared with Kr^a.-mayd-darsana in the Bhagavadglta and (he 
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implications would be clear. To Krsna may a is His, dam, gunamayi 
and duratyaya but the idea of illusion is absent. Even in the visvarupa- 
darsana the war is a reality, its course also having been decided. The 
V.R. traces the citta as the centre, the ndbhi of the may a (49.40). 
Every student of Vedanta knows the interesting history of the word 
and the doctrine of maya and it would appear that the concept as 
admitted by the V.R. is clearly a Samkara Vedanta concept. 

This very concept of maya is again explained in Via. 67 where 
it is said that the maya is gunamayi durbodha, it does not exist but it 
starts the creation and is responsible for the appearance and distor- 
tions — pratibhasa and viparyasa — and it disappears on examination as 
the waves disappear in water (7, 8, 9). The hundred dreams of the 
Bhiksu are narrated in much the same strain as that of the story of 


Gadhi. 

VIb. Canto 8 describes the very vast and grand mandapa created 
by this maya. This mandapa is nothing but the glorious creation of 
the earth, the mountains, the Sun and the Moon etc. All this at the 
same time is declared to be cittacamatkara , the wonderful creation of 
citta. The universe comes into existence on account of and in accor- 
dance with the samkalpas. Non-existent it appears, all things are and 
are not; from somewhere this unreal has sprung into existence 


(8, 19, 20). 

The doctrine of maya contemplated as outlined here and the 
doctrine of avidya as outlined elsewhere clearly show how the Vasistha 
Ramayana, is holding and advocating concepts from the Vedanta of 
the Gaudapada and Samkara school. Anyway it cannot be a crea- 
tion of the age in which the BG. or the BS. were produced, and in any 
case cannot be the product of these circles of philosophers which 
duced these Vedanta texts. The V.R. is clearly under the influence 
of°the Idealism which Nagarjuna taught. 


JAGAT 


HI. Canto 7 attempts to give in brief the views regarding the 
■ rse, the Brahman and the jiva and their relations. It is made 
clear that the Universe has no existence and is only an illusion, 
the perception of the colour of the sky (27). The very relation of 
* 6 d{sy a an( * requires duality which does not exist. Just 

thC the kafakatva is superimposed on gold in a similar manner the 
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Universe is also superimposed on Brahman. That which has not been 
produced can have obviously no existence. Like the mirage, the two 
moons, the barren woman’s son, or the sky-demon, the world also is 
an illusion having no real existence (34,35,40,42,43). The only reality 
is the Brahman (44). 


III. Canto 12 takes up the description of the process of creation. 
It is said that to begin with, there was only the pure Brahman of the 
form of pure existence — sattamatraka. In it is produced the idea aham 
and a cit is thus formed. From this cit, the element kha with its 
quality of word is formed which in its turn gives rise to the Vedas 
etc. Then the ahaiHta, and the time element, kalasatta are produc- 
ed. Then the five tanmdtras , vayu, tejas, rasa, gandha — water and 
earth are produced. These are separate as well as mixed — • vimisra and 
vivikta — a conception which is Samkhya in origin. The cit when 
it becomes of the essence of samkalpa transforms the elements into the 
myriad creation. The suppression as well as the release of these 
elements for creation is nothing but the activity of cit. Canto 18 
further contains the instruction given by the Goddess Devi to Lila that 
the creation is false like the dream, svapnabhramatmaka (29). 


IV. Canto 1 discusses the question of production. The world is 
described as a picture in the sky, illusory, non-existent, a dream per- 
ception, of the nature of the gandharvanagara, the mirage, but capable 
of giving cognitions as if it were real. Further it is compared to so 
many unreal objects which give rise to true cognitions like the woman 
in the dream, colour of the sky, a beautiful garden in the picture or 
the Sun and the fire in a picture. Like the fog it spreads but when 
caught it is seen to vanish. It is again said that the world and the Rea 
lity are not related like the seed and the sprout — bija and athkura Th* 
analogy is not true. For the Reality, Brahman which is beyond the * 
senses, more subtle than the dkdsa, more clear and sunya than ^ 
gagana cannot be the bija of anything. And if the bijatd itself i s & 

existent then the question of the amkura does not arise n n ° n ' 
, , - * ^ worth 

noticing that Samkara accepts the bijamkurabhava while the V.R a 

not. Its rejection from a higher point of view is merely sugg es j e< ^f S 

Samkara but is expressly and emphatically asserted in the V~ • lQ 

Ramayana (2.4, 5.17, 23.30). Canto 2 again asserts the impossibT & 

of all creation as the accessory causes — sahakdri-kararias— &T& 

existent. The world is absolutely non-existent— at y ant abhdva^~^^' 
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is only such a position that can realise the truth of ‘All this is Brah- 
man’. The drsya is non-existent. In the clear and infinite sky various 
parts of the sky are seen; in a similar manner in one and the same 
pure Brahman so many different creations are seen. This very conclu- 
sion is reaffirmed in Canto 3 where the reality of Brahman and un- 
reality of the world is made clear. 

Via. Canto 29 promises to discuss the oneness of the Universe 
and the Highest and points out the unreality of the forms, they being 
an activity of the mind, citta. Curiously, Vasistha makes Lord Siva 
give this very instruction to him. Thus Saivism and the Vasistha Rama- 
yana Vedanta are being fused into each other. We have here a very 
interesting and illuminating comparison between a real man, a man in 
a dream and a man in a picture. The last named one is far better than 
the other two; for his handsome character has some permanence and 
he has neither the shortlived miseries or the prolonged miseries of the 
other two. As for existence, all the three are of the same grade. 
Canto 41 again refers to the illusory character of the world. The 
Highest is without any qualification. Even the terms, Siva, Brahman, 
atman , paramatman, isa, cit are all in reality inapplicable and have 
been made current simply for the sake of convenience. The pure santvid 
somehow becomes the cit — an object to be known — and this again 
assumes the nature of aham accompanied by the notions of time and 
place. This itself constitutes the jiva — of the nature of spandavijnana 
and finally assumes the nature of buddhi. This is again accompanied 
by the triple powers of Sabda, kriya and jhana. All this conglomeration 
is nothing else but the mind, the source of all the world. From it pro- 
ceeds the world with its various sattas; but everything is unreal just as 
the gandharvanagara or the dream. The experience is nothing but the 
experience of a man in a dream drinking the water of the mirage. It is 
the vasana that is responsible for this creation. Vedantic Idealism and 
the Buddhistic tone are too obvious. 

Via. Canto 61 tries to establish the complete similarity of the 
world and the dream. New experience is nothing but passing from one 
dream to another, and the stability attached to the experience is 
nothing but the stability attached to our dream experience. 

VIb. Canto 7 describes in a fine metaphor, the tree of the world.. 
It is said that the world is unreal like the water of the mirage. But 
the seed of this vast and old tree of the world is the ahamta, the. 
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bhuvands with the pleasures the roots, the stars and planets the buds, 

esires t e flowers. If the ahamtd , the seed is destroyed the tree 
does not exist. 

• . ^ a Rto 18 asserts that the universe has no existence and is 
- . ® * e cit, samkalpa , vasana and jfva are the three unreal 

j c w c the cit, projects forth and from which again the universe 
comes out. Vlb. Canto 36 again explains that the seed of the world 
, i e c * e desire* It is the cessation of the desire that is cap- 
l , S °PP ln S illusion of the world, other remedies like know- 
5 p ^ re ^ no ava ^ whatsoever while the desire is not rooted 
T . • iu ^ ° 55 asserts the oneness of the world and the Highest, 
like Aself that is seen in the desire forms. There is nothing 

derW th P ^ , Substance or action (20)- Cantos 59, 60 and 61 
m»nif<->lH 6 ” nrCa Uy of the world and the oneness of the tit. All the 
ff . universes are so many projections of the tit . As a matter 
cit. Cantn not ^ ng being or non-being in the simple and pure 
Highest andtv. &nd ^ po * nt out that the world is identical with the 

Universe^! are Iike 80 many showers from the 

etc are seen- 3,11 0 °f e ocean the P'ay and movement of the waves 

understood ’ « * Sim ' ar manner the movement of the world is to be 

and identifying Twi 1 th 4 a tr d CinSt d e T iSin0f ** t0 

Canto 1 r,Q f • S * W th a dream declares non-existence of the world, 
rise of v v * suabse t i* e destruction of the universe with the 

the ill edge and perce P tion of the P ure cit - Canto 164 with 

us ra ion of the mirage reduces the world to nothing and asserts 

oneness of the Highest, the tit. Canto 172 denying the existence 
e world hke the mirage and the perception of the jar etc. as 
wrong knowledge, mithyajnana, maintains oneness of the Brahman, 
us time and again with its characteristic repetitions the V.R. asserts 
e U usion theory and falseness of the world. Its uncompromising 
vaita can be seen in its constant denial of anything else other than 
t e pure cit or Brahman. It does not achieve this by implications as 
amkara does; but it is bold enough to assert it in quite clear terms. 
It is also worthwhile noticing that most of the analogies almost with- 
out any exception come or agree with those current in the Samkara 
school of the Vedanta. 

CAUSATION (KARYAKARANABHAVA) 

Vlb. Canto 106 takes up this topic for discussion and it is made 
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clear that the universe is nothing more than an illusion and a creation 
of the mind, and that the cidakasa is the only reality. The drsya, as 
a matter of fact, does not exist; therefore, the problem of its cause 
does not arise (34). Since there is no duality, all talk of appearing, 
appearance, cause and effect is futile (41). It is the cit which perceives 
itself according to its various notions. It has no cause. Just as in 
dreams there arise different perceptions even when the objects perceiv- 
ed have no existence, in this world also perceptions are without the 
objects. AU this external creation is only the perception of the cit, of 
itself in diverse forms, like the mountains, oceans, etc. Thus the idea 
of a cause and an effect is a false and irrelevant notion. 


VIb. Canto 149 again takes up this very topic for discussion and 
declares that there is nothing like a cause for there is nothing like an 
effect It is the cit that is responsible for everything. It is just a 
chance. Kakataliya, that the original movement or the spanda arises 
in the cit and perceptions begin. Just as the creation in the dreams 
• iust by chance and has no cause, the same is the case with the 
1 rid (25)- The cycle of cause and effect, of endless creations is again 
only the perception and play of the cit (33). All creations are, there- 
fore, without any cause as such. 


VIb. Canto 205 again discussing the matter for a third time 
declares that in reality there is only oneness, there being only one and 
e fe Br ahman existing and no duality at all. All perception is m 
lity like the perception in dreams or of the samkalpanagara (32-36). 
T^t as the breeze is breeze and nothing else in spite of its spanda or 
ovement, even so Brahman is for all time Brahman and nothing 

else (30). 

In a similar strain occur discussions elsewhere in the V.R. a place 
be referred to is III.21. 19-24. It has already been pointed 
tbat f*° t he view of the V.R. regarding Release, Universe, Bondage is 
° Ut 1 & uch similar to that of Gandapada regarding these very matters, 
very °^y ar j t y becomes all the more striking when the V.R. is dealing 
Tk lS S rob j em of causation, the karyakaranabhava. Not only is the 
Ik 6 P oca ted identical but is argued in identical words and with the 
view the alatacakra, Father and Son etc. It is clear that 

same ^ ne gation of causation, the ajalivada is but a logical conclusion. 
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JlVA 

III. Canto 65 takes up discussion of the jlva. It is said that from 
the highest cause the mind has come into existence as the first step in 
the creation. It is one atman that assumes different forms in the ocean 
of the cit and appears as Brahman, jlva, mayd, mams, karma, etc. 
The perception of all of these is just a perception of a dream. The 
dream of the universe has assumed some durability on account of the 
intensity and power of the mind. The pure cit, indescribable, of uni- 
form nature assumes the nature of citta when about to create. From 
this citta the idea of jiva arises. This jivatva gives rise to ahamkdra 
which again creates citta and this latter creates the senses which in 
their turn result in the notion of the body and its actions. As a matter 
of fact, there is no difference between the cit, atman, jiva and citta 
delta and karman. The karman itself is the deha and the citta itself is 
the jiva. This jiva is, as a matter of fact the cit, the Highest atman. 
Thus the jiva is not different from the Highest. Dvaita or duality 
has no place here (1, 5, 7, 9, 10, 12, 13). Canto 91 deals with the 
appearance of the jiva and it is again stated that it is the mind— 
manas — that is the creator and the purusa (4). The ativahika or the 

subtle body with its various desires etc. is called as the body deha— 

but when in its purer form with the desires decreased it is known as 
the jiva (22, 23). It is the pure cit itself that assumes the forms of the 
jiva and the mind and then cognises the body. It is a prolonged 
dream, creating its own power, preceded by the illusion of the tanma- 
tras, etc. and is of the nature of the perception of the two moons 
Perception is the result of the relation between two similars. The cit 
itself is divided into two parts, the perceiver and the perceived and 
the illusions of the jiva begin. The notions of aham and jiva sim 1 
do not exist and are simply ideas as the ideas of waves etc. with ref 
erence to water. It is the mind that assumes the different forms of 
the objects. The notion of the jiva if comparable to the notion of the 
mirage or the vetala imagined by a child (27, 28, 35, 44, 47, 54) 

IV. Canto 42 dissusses the appearance of the jiva in this world 
The jiva is nothing but a spanda of the atman, the cit. As the flame of 
the lamp exists by its own internal movement or as the waves etc 
appear in water by the internal movement so also the jiva appears ' 
the cit by its internal movement. It is the spandasakti that is responsibl 
for this phenomenon. The body is known as the ksetra while th 
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cit that cognises it is the ksetrajna . This ksetrajna when a victim of 
the vasana comes to possess ahamkara , then buddhi, then mind and 
then the varied experience through it. Thus the cetas essentially of 
the nature of sakti possessing the ahamkara gets itself almost chained 
and imprisoned like the insect that creates its nest and gets shut into 
it. It is interesting to find the famous kftni and kosa analogy of 
Samkara occurring here. What is true of one jiva is also true of the 
so many souls which have come into existence. These are just like 
so many waves on the ocean of cit. 


VIb. Canto 50 speaks of the seven kinds of the jivas, the different 
classes being distinguished from each other by the intensity or other- 
wise of the vasanas of each. Svapna-jagara, samkalpa-jagara, kevala- 
jagrat, cira-jagrat, ghana-jagrat, jagrat-svapna and ksina-jagrat are the 
seven classes into which the various jivas can be classified. Those who 
have gone asleep in some former existence and see the creation as a 
dream are svapna-jagaras. To some on account of the long duration 
of the dream, it has appeared like the jagrat and they are, therefore, 
svapna-jagrats. Others on account of their samkalpas are witness- 


ing the world and these are the samkaipa-jagrats. There are some 
who have been created in the very first creation and are witnessing 
it; these having no dream have only the jagrat, and so are the kevala- 
jagrats. But these souls on account of their very long contact with 
the jagrat have an attachment with it, an attachment that is too 
deep to be rooted out and so these are the ghana-jagrats. Those who 
see the jagrat as a svapna are the jagrat-svapnas and these have be- 
come wiser on account of their contact with the sastras and the wise. 
The ksina-jagrats are those who have knowledge and have secured rest 
in the Highest. The first five are in bondage while the last two are on 
their way to release. The classification is no doubt very illuminating. 

Via* Canto 55 makes Lord Kr§pa discuss with Arjuna the 
nature of ji va - The ^ va * s -i us t a rnaya-puru?a, carrying a load of so 
Y illusions and is drawn by his vasanas as a beast by a rope. It 
^surrounded by the subtle elements, earth, water, fire, wind, alcasa, 
lS jnd and intelligence and occupies the body, like the bird in a cage. 
r) 1 tb is cessation of activity consequent upon the going out of the 
- 6 and its presence in the body is life. Vasanas are the root-cause 
11 the trouble and these can be overcome by exertion, purusartha. 
°* a nothing but an illusion created by the cit on account of 
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the intense vasarias and moksa is nothing but the liberation from all 
the vasands. All this teaching is far different from the views of the 
Lord as given in the Bhagavadglta which follows more or less the 
Upanisads. It is quite clear that the V.R. is forcing the Bhagavad- 
glta teach its own views. The clear idealistic or Gaudapadlya tone 
of the V.R. can be very easily distinguished from the theistic and 
Upanisadic tone of the Bhagavadglta. 

C1TTA 

The citta occupies a very important place in the philosophy of 
the V.R. The entire creation is nothing but an activity of the mind 
and is, therefore, purely imaginary. III. Canto 84 clearly affirms 
that the Universe is an illusion (14) and distinction — bheda — is only 
from the point of view of practical life — vyavahara and not a reality — 
like the vetdla imagined for the sake of a child (20). It is the mind 
that sets up the universe like the city of the clouds, and this illu- 
sory spreading out of the mind is itself called the world (30). It is 
the citta that displays itself as the world, for it is the citta polluted 
by the different passions that is the sathsara and nothing else. The 
cit element of the citta is the seed of all creation and the non -cit 
element that appears as the world; but all this is illusion. It is this 
citta, therefore, that deserves to be properly trained and controlled 
and awakened to the real state of affairs (31-43). 

III. Canto 92 declares the perfect identity between the mind and 
the body, the relation between the two being like the one that exists 
between the wind and its movement or the seed and oil. Every 
being has two bodies, the mental and physical. The latter is one of 
flesh, helpless and liable to destruction. The mental body is one which 
carries out its work in no time and is constantly moving. It never fails 
to get whatever it wants or longs for. The mind is capable of seeing 
anything anywhere as for night in the orb of the Sun or waves on the 
moving surface of the water in an ocean. It can feel the heat of flames 
in the moonlight or sweetness in poison and be delighted. It creates 
a garden in the sky, cuts it and again makes it grow. Thus it is the 
mind that is responsible for the creation and can create all things 
(9-36). In Canto 93, the mind is described as the immediate step in 
creation after the Brahman. From this mind the entire creation 
proceeds. 
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HI. Canto 96 proceeds to describe the mind in greater detail. 
Mind is of the nature of bhavana — imagination — with movement as 
its property. The mind is the form possessing the power of imagina- 
tion, safhkalpa, a form of dtman, the Great. Action and mind or 
dtman and mind are not different as the fire and its heat are not 
different. Karman is called as Mind; for the senses achieve through it 
whatever the mind longs for. In fact, mind, buddhi, ahamkdra, citta, 
karntan, kalpana, samsfti, vasana, vidya, prayatna, smrti, indriya , 
prakrtU Ttiaya, kriya all are synonyms and nothing more. Thus when 
imagination having the potentiality to create is almost about to create, 
it is known as ‘mind’; further when the idea is capable of grasping 
the limit it is called as the buddhi; when the same faculty with a sense 
of egoism creates the false existence, it is known as ahamkdra ; when 
it assumes the thinking nature and abandoning one thinks of another, 
’t is known as the citta; when it assumes the form of movement or 
* otiou it * s k nown as barman; when abandoning its one uniform 
m tu re it imagines something else or another then it is known as 
fc 3 Ipandi when it begins to think in terms of something as seen or not 
a n befor e ’ with reference to the object then it is known as smjti; 
^hen it assumes the subtle nature of the object experienced without 
^ . g anything else then it is known as vasana; when it becomes con- 
°. uS of the atman, it is known as vidya; when it forgets the atman 
sCl ° false ideas it is known as mala; it tastes, smells, sees, eats, 
^ ue and touches and delights Indra, the Soul and hence is known as 
k ea fourty 0 ’ k as ' c cause of the universe it is known as the 

u r ti; since it produces what as a matter of fact does not exist it is 
P ra ’ as ntdya; when the different senses function it is known as the 
... t jjus all these different words denote one and the same thing 
krfy** j^gj-gfote all are synonyms. The mind can neither be described 
aud t oxjada. It is that which causes the perception of the uni- 
as fae non-perception of the dtman, a motion of the cit and this 

ver se ^jjjce an actor assumes different forms. The different systems 
enti^ , t a manner they like; but it is the mind which is the pivot of 
pam e j e cr eation. If a man is able to vanquish his manas or citta 
the " r . fact liberated. When the mind becomes absolutely uniform 
be i s Jl * paving any vikara or diversity then the universe disappears. 
^jth 011 e Time assumes the forms of different seasons the mind also, 
just as 0 ^ as sumes different forms. Just as from the living spider 
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the non-living or jada thread comes out, in a similar manner from the 
Brahman which is all knowledge and ever awake the jada prakrti 
comes out. Thus it is the mind that is really supreme and is to be 
overcome. The same idea is again developed in cantos 98 and 99. 

III. Canto 1 03 seeks to describe the importance of the citta and 
says that the citta is but a wave rising on the ocean of the Highest 
and spreads out the universe by expanding itself. The entire world, 
steady and moving and with its infinite variety has arisen out of the 
citta only. The agent, the action, the means, the seer, the seen and 
the seeing — all this is the citta itself (1, 5, 18). 

III. Canto 110 takes up the discussion of the citta or the manas 
or mind. It is the mind that is the maker of things. The man is his 
mind and not his body. It is the mind that is the elements and the 
senses. When the mind is conquered all these are also conquered. 
Whatever is done by the mind that is really done. The universe is the 
mind itself. The happiness and misery are present in the mind like the 
oil in the seed. The wonderful creation of the universe is an action of 
the mind, the poisonous tree of life grows out of it and hence it really 
deserves to be completely rooted out, otherwise in the eddies created 
by the mind, the men — the bees — fall a prey to it (14-25, 57, 67). The 
next canto (111) takes up the discussion of the remedy to conquer the 
mind. Without the complete cessation of the action of the mind there 
cannot be any liberation. This mind can be overcome by paurusa 
alone. The mind like one's own son should be engaged on the proper 
path of conduct leading to the highest good. When the Ultimate 
Truth and the Reality dawn on the mind, the mind completely melts, 
vanishes and is destroyed and thus only is liberation secured (2, 12, 
21, 32). The sastra and the company of the wise help a man in 
achieving this end (5). Canto 121 seeks to establish the non-existence 
of the citta (67). Like the imaginary demon the citta harasses the 
ignorant. There is nothing like the citta (65). The dfsya has no exist- 
ence apart from the Highest Brahman as the ornaments etc. have no 
existence apart from the pure gold, clay products have no existence 
apart from clay, waves have no existence apart from water. This is 
precisely the meaning of the Upani§adic utterances that clay alone is 
the reality. Avidya and the dtman cannot be related in any manner 
The relation of contact cannot exist between the opposites. All duality 
is false and the citta which is responsible for it is not a real existing 
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thing. When the citta is abandoned the person becomes steady and 
the idea of creation or bondage disappears (33, 50-53, 68). 

IV. Canto 20 describes the mind as the cause of the moha, in- 
fatuation of man and of the existence of the universe. This mind 
spreads out the world and man is nothing but the mind. The mind, 
the puritsa, therefore, is to be directed in the right path. The conquest 
of the universe depends entirely on the conquest of the mind (3, 4, 5). 
Canto 24 describes the benevolent nature of the mind, if under 
control. This jewel if properly washed and cared for shines in a very 
brilliant manner. The mind then becomes a very fine counsellor 
dir ecting the path of salvation. The conquest of the senses and the 
destruction of the desires is the way to conquer the mind. 

IV. Canto 54 discusses the importance of the samkalpa from 
the point of view of creation. Samkalpa is just the other word for the 
mind or citta. It has been defined as the potentiality to become the 

ce iya perceived, produced — of the cit, the infinite atman having the 

property of existence pure and simple (2). From one samkalpa, an- 
other is produced and so these develop in a very natural and spontan- 
eous manner ultimately resulting in causing misery. The world is 
but an idea, a samkalpa. The samkalpa is just a matter of chance, 
k aka tally a, and false of the type of the ideas of mirage, two moons 
etc. If the sathkalpa is santa, the world and the misery connected 
with it also would naturally become upasanta. Beyond samkalpa there 
is nothing. The mind under the influence of the vasana functions and 
perceives its desired objects. It, like the monkey, assumes various 
forms. Realisation of the evanescent and false character of the sam- 
kalpa is jnatta and leads one to salvation. 

V. Canto 1 1 gives the thoughts of Janaka regarding the citta. 
Janaka tries to control the mind, for it is out of the different ideas of 
the mind that the universe springs. There cannot be any relation bet- 
ween a non-existent entity and an existing entity. Just as the sprink- 

of water is responsible for the varied and vast growth of a tree, 

• precisely similar manner it is the many and different desires that 
1Q a reS ponsible for the growth of the universe. Therefore, it is the 
^kleness of the mind that is to be overcome by one desirous of salva- 
• Canto 13 again discusses this topic of the conquest of the mind. 
For the sake of release, destiny, actions, wealth or relatives are of no 
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use by themselves. It is one’s own efforts that lead to the conquest 
of the mind and thence to release (8). The bondage is only one and 
that is of the mind. The Desired and the Undesired are the two 
monkeys that constantly are busy with their pranks of the citta. They 
are to be controlled by the mind. The mind running in several chan- 
nels is to be conquered (27-36). When the cit-iakti and the spanda- 
sakti come together, the result is the appearance of an idea. The mind 
also has no existence; therefore, how can the illusion created by it have 
an existence in reality. The perception of the universe is a folly of 
the mind. The prarta as stationed in the heart has experiences out- 
side with the help of the mind. Vairagya, destruction of desires and 
knowledge of the Brahman, the Highest Reality, are the means to con- 
trol the praija and thus only the mind can be overcome (84, 85). 
Canto 14 continues the description of the citta and it is said that it 
has no existence. The universe is nothing but an unending process of 
destruction (19-29). But all this is nothing but a play of the mind. 
Like the imaginary demon it strikes the man. The lion, the Self is 
bound in the chains of mind and, therefore, has to be released. To 
conquer this demon, the serpent in the body, the mind, the spell to be 
used is right knowledge. Cittopasama, cessation of the activity of the 
uund, is the real and highest happiness (60, 63, 64). 


V. Canto 24 giving the conversation between Bali and Virocana 
states that it is right knowledge that leads to the conquest of the mind. 
Respect for the scriptures, teachers, meditation, etc. are the means 
recommended for this purpose. When the Highest Brahman is seen 
and the illusion of the type of the mirage is shattered then salvation is 
reached. Such release is not a matter of destiny but a state to be 
reached by one’s own efforts, paurusa. 

V. Canto 8 1 states that the citta has no existence. It does not 
exist; it is illusory and therefore is non-existent like the tree in the sky. 
Just as a child in a moving boat sees the movement in a pillar, in a 
similar manner the ignorant one sees the mind. All is Brahman and 
the citta has by no means any existence. With the disappearance of 
the citta, thirst, folly and other maladies also disappear and one is 
released. Canto 83 again affirms the same conclusion (44, 45) that 
the atman alone has existence but the citta and the world it produces 
have no existence. Canto 90 also discusses the same topic arriving at 
the same conclusion. The destruction of the citta is of two types, the 
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and t he arupa, the first taking place in the jivanmukta condition 
the ] a tter in the condition of the released after death. The exist- 
W ' C f the mind is for misery and its destruction is certainly f° r 
ence o ^ j Qn g as th e mind exists, the misery cannot be eradica 
h TThe mind is the seed of the forest of misery. When the pairs, 
te ' , do n ot disturb the balance of the mind and do not affect a 
^ van ' . ’ j s his citta destroyed. The sthitaprajiia of the Bhagavadgfta 
man, ^ f \r v> ir^n nf thp. citta effect- 

or 


in ’ t jivanmukta of the V.R. have this destruction of the citta effect- 
° r 1 ® - t h t he disappearance of the citta, only the sattva element shines 
e< *‘ * soul being pure is not affected by anything. With this sattva 

an . 1 ^ urn disappearing in the Highest the arupa destruction of t e 

mind takes place. ^ ^ 

Via Canto 4 repeats the view that the one atman is the only re 
d the citta and its products are illusory. When the dea ^ 
lity an f 0 rm of the desires for happiness and enjoyments 

p 0 is° n j s completely overcome, then this perception of universe- 

differen na turally ceases to exist. Right knowledge, 

° j ae ips one to achieve this result. Destruction of the folly , 
^ St ’ a ’ cl \ 0 a of the citta and with the destruction of the citta the 
destru c ^ cease t o function. Release is nothing different fr° IT1 of 
v^ a, ] aS fr°m the vasanas (3, 5). Canto 44 takes up the discuss* 0 * 1 
free a0 ^ declares that the world is a creation on account or ^ 

the cttta s panda of the citta. Maya has arisen on account of 1 10 
m° veme f ’ the citta just as the wave appears on the water on accoun 
sp a,ula ove ment. With the absence of the spanda the wave would no 
of its a gimilar manner if the movement of the citta is not t 

be th f e ,’ would cease to exist. By tyaga, renunciation, the desires 
mdy a a m e; by realisation of the knowledge of the atman and t re 

are ° v ® ft he prana the citta is reduced to naught, movementlessncss 
c° ntr ° l then there is no room for the cittaspanda and the consequent 
and tllUS nr mdya. Knowledge results in the end of the citta and the 


cre ation w ledge is the beginning of the activity of the citta 
wr° nS kn0 wledge has no citta for his citta is known as the sattva 
ma* 1 0 28, 3d)- The happiness arising out of the negation of the 
(22- be yond any description (27). Things are evanescent; f° r 1 icy 
is re ally same at the time of enjoyment as they appeared at t e 
a re h° l f i]ie r ise of a desire for them. A life based on the principle ot 
tinre ° [ . on has a natural effect that desires disappear, imaginative 
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thinking ceases and the mind does not function as mind. Knowledge 
wins peace. This is the way to conquer the citta which in reality is 
like the horn of the hare (32). Canto 56 describes the citta. K?§pa 
explains to Arjuna that the painter Citta has painted the three worlds 
in a void. The autumnal clouds are seen but have no substance. The 
void is forever a void while the paintings of the painter Citta remain 
only imaginary. Even the question of wiping the pictures out does 
not arise. Just as the mind is able to create the non-existing world it 
is certainly capable of destroying this imaginary world. What a fine 
painting has been drawn by the mind ! Its brilliance is simply dazzl- 
ing but then it is without any substance and is false (8-37). Right 
knowledge is nothing but the knowledge of the secret of the art and 
work of the painter Citta — citrakrt. 

VIb. Canto 138 again arrives at the same conclusion of the non- 
existence of the citta and Vasi§tha observes that the body itself has no 
existence, it being an idea of the mind. All this is nothing but Brah- 
man, the pure and simple cit. Its imaginary movement is prana; simi- 
larly the senses and the body etc. come into existence, all being purely 
imaginations of the mind. It may be said that it is the Brahman the 
form of the imagining mind and experiencing whatever it imagines 
This experience is not different from the experience in dreams. 

Thus it will be seen that the V.R. is never tired of repeating its 
instruction that all the world is a creation of the mind and that the 
mind itself has no existence. Thus the world is regarded as purel 
mental and the mind itself is regarded as unreal. The uncompromising 
idealism of the V.R. is a step ahead of the Samkara Vedanta and is no 
doubt under the Buddhistic influence. It is very interesting to note 
that even ICr$na of the Bhagavadgtta is made to teach the idealists 
philosophy of the V.R. by the author. 1C 


SVAPNA 


III. Canto 42 takes up the topic of the reality of the dreams f 

discussion and declaring that the dreams are false — asatya a dd s u° r 

the world-experience is just like the dream-experience (8, ig\ Jf* 
illustrate the unreal character the analogy of the mirage is also r f ° 
t° (3). Canto 57 again borrowing words from Gaudapada (50) d 
the complete similarity between the waking condition and the 
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condition. Just as at the end of the dream objects which come out of 
the samvit enter into it again, in a similar manner the object which is 
projected by the samvit in the waking condition also returns to it. In 
addition to the dream analogy the rajjubhujamga analogy is used in 
37 and the word illusion, bhranti , is expressly used. In the dreams the 
samvit and the paddrtha are not different. The absence of the sahakdri 
kdranas also makes the padarthas in the dreams unreal. Thus when 
a jar is seen in a dream, the necessary causes like the danda and 
wheels etc. do not exist and therefore the product also cannot be real. 
It is the samvit itself shining in the form of the object, as the relation 
between the samvit and the object is like that between water and 
its liquid nature or vdyu and its movement. The perception, therefore, 
arises from mithydjndna . Of the two, the samvit and the objects in 
the dream, the former alone is real; for it eternally exists, while the 
latter are false and do not exist. Hence the experience in dreams is 
void, an illusion brought on by mdyci — sunyah svapna?iubhutayah(54). 
And the waking condition is also in no way different from the dream- 
experience (50). 

IV. Canto 19 takes up the discussion of the analysis of the 
nature of waking, dream, deep sleep and the turiya states. As a matter 
of fact, there is no difference between the waking and the dream state, 
except the fact that in the jdgrat condition the cognition is of a persis- 
ting nature — sthirapratyaya — in other words the object appears to per- 
sist and hence seems real, while in the dreams the cognition is of a 
fleeting nature, it does not last and hence the object is thought unreal. 
In the dreams the pratyaya is asthira . But it is quite possible that the 
waking condition could be a dream state while the dream state could 
be awaking condition just as it was in the case of Hariscandra who 
had a dream of twelve years. The striking distinction is that the jdgrat 
is sthira while the dream is ksanabhanga . The jlvadhdtu , the very force 
of life is in the body; and when the body leans towards an action 
mental, lingual or physical — the force impelled by breeze rises and 
pervades all the body and the samvit arises and perceiving itself, pro- 
ceeding out through the senses like the eyes etc. and thus slipping out, 
it assumes the different forms that are perceived; and this is how the 
waking state develops. On the other hand when the body is not excited 
in the effort for any of the threefold action and there is no internal 
excitement but the samvit quietly shines within itself like the oil in the 
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sesamum and does not slip out through the senses but is all peace 
within, the susupti state develops which is nothing but a clear, pure, 
and peaceful state of the samvit. The turiya is the state wrought on 
by knowledge and is the state in which the awakened Yogin lives in 
the different states, the waking, the dream and the susupti states. The 
turiya is the susupti permanently realized. Finally, when in sleep there 
is only internal excitement and the citta perceives the universe in itself, 
it is the dream state. It is the internal perception of the cit by the cit. 
Thus waking is the external experience while dream is the internal 
experience, one with the senses functioning while the other without the 
aid of the senses, but both nevertheless are plays of the samvit. 

Via. Canto 61 in a very clear-cut manner states that the universe 
is but a dream of Prajapati. It is only an appearance and by no 
means a reality (3). The dream is only an evanescent phenomenon 
but its evanescent character is not perceived by the dreamer; in a 
similar manner the destructibility or the evanescent character of the 
world is not perceived by us. Untrue things can beget only untrue 
things (9). The length of the dream is no argument for its reality. It 
is a community dream yet each perceiving it in his own way (13). For 
in the final analysis it is the perception of the cit. Just as water being 
liquid goes on whirling so also citta goes on whirling, creating the 
series of sargas. All sorts of wonders having no real essence appear 
m this dream, the creation. The dreamer attaches stability to the 
objects in the dream and the experience; so also the man attached to 
worldly life perceives stability in the objects and the experience thereof. 
But then it is all moving from one illusion to another like passing 
from one dream to another (29, 30). 

VIb. Canto 105 seeks to explain the identity of the dream and 
the waking condition. Whether in the dream or in th e jagrat, the world 
has no existence and for the jagrat, the dream is the only analogy. In 
the play of the cit everything turns topsyturvy, just as the day changes 
into the night and all impossible things begin to happen like the birth 
of the vandhyaputra. Birth and death are similar notions to which 
reality is ascribed. As in the dream so in the waking state all sorts 
of objects are perceived in space by the cit. Both experiences are 
equally unreal. Just as the two Suns or two men are alike, in a similar 
manner the jagrat and the dream are alike (18). A person in his dream 
is united with his relatives and dies but is awakened and in reality is 
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not dead though he died in his dream; in a similar manner a man is 
united with his relatives here and dies; but this is no death for he is 
awakened elsewhere. The analogy between the dream and the jagrat 
is complete (45). 


VIb. Canto 137 again takes up the discussion of the nature of the 
three states of experience and the turlya. The identity of the jagrat 
and the svapna is clearly affirmed (38) for both the states are nothing 
but the imaginary perceptions of the cit in mere space. When the cit, 
however, perceives the falsity of both these conditions and exists within 
itself in temporary peace it is the susupti; but the turlya is the condi- 
tion brought about by knowledge in which the world does not exist, 
the reality being known and perceived. The world has no cause, all 
this is Brahman which is unborn and supreme peace; this perception 
and the permanent possession of this perception is the turlya. Thus 
the jagrat is the external perception of the objects like the oceans, 
mountains, quarters etc. while the svapna is the internal perception of 
the objects and the susupti is the peace which the tired perceiving cit 
enjoys for a while and the turlya is the permanent peace which the 
truly wise one wins (38-60). 


VIb. Canto 145 again taking up the same discussion declares that 
the perception of the external and the internal universe in the two, the 
jagrat and the svapna is the result and work of the two sets of the 
that the jlva possesses; the external senses perceive the external 


senses 


world and the internal senses perceive the internal world. At all times 
and at all places the jlva is gifted with the senses through which the 
work of perception is carried on (1-7). Then in verses 8, 23, 34, 40, 
are described the various dreams that the jlva has on account of the 
influence of the various rasas like the pitta, slesma, vata etc. and 
finally it is declared that the senses perceive the many and diflerent 
illusions due to the disturbance among the (Hiatus (70). Thus it is the 
balanced condition or otherwise, samadhdtutva or the asamadhatutva ot 
the jlva that is responsible for the perception and experience of the 
illusion. The V.R. would thus appear to give a physiological explana- 
tion of the phenomenon of dreams. 


VIb. Cantos 147 and 148 take up the discussion of this same 
topic and the conclusions offered are very interesting. The perception 
of the world in the mirror of the cit is just similar to the perception of 
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the reflections in the mirror (147.20). One who realizes that the cit 
is the only reality does not suffer from the duality. The perception 
of the manifold phenomena of the Universe is nothing but a mere 
chance kakatdliya. As a matter of fact, the objects — paddrthas — do 
not exist externally and it is one and the same samvid that perceives 
itself. This perception is in reality the dream and yet the quality of 
truth, satyatva is also superimposed on it. Since all this is Brahman 
and nothing else, the question of something being satya or real and 
other being asatya does not arise at all. To the wise the dream is 
neither non-existing nor of the essence of sat. The jagrat itself is a 
dream and there is no difference or distinction between the two. 
Jagrat, svapna and susupti are all synonyms (2, 3, 13, 14, 18, 19). 

VIb. Canto 165 again takes up the topic of the identity of the 
Jagrat and the svapna. The three conditions of jagrat , svapna and 
susupti are so curiously interwoven and linked with each other that 
the three are almost identical. They are mutually caused and further 
overlap each other. Hence it is proper to speak of a threefold divi- 
sion of each of these and characterised by the other two. Thus we 
have the jdgrat-jdgrat , jagrat-svapna and jagrat-susupti; svapna- jagrat, 
sv apna-svapna and svapna-susupti; and lastly susupti-jdgrat , susupti - 
svapna and susupti- susupti. One has to go to the Vartika of Suresvara 
for illustrations and explanations of these complicated varieties as he 
has explained them in his very first prakarana that deals with the 
conditions before the creation — Pragutpatti-prakara/itf. 

VIb. Canto 167 again seeks to establish the utterly non-existing 
character of the jagrat , svapna and the susupti. Almost in the tone 
of Gaudapada it is declared that these conditions do not exist and are 
mere names. Akdsa, all peaceful is the only and the ultimate reality 
(17, 18, 19). The perception of the foam, bubbles and the waves are 
so many attitudes resorted to while looking at the ocean. The anu- 
bhava always follows and corresponds to the samvid and hence is the 
existence of the external object. All the external universe is thus to 
be traced to the internal sensation of the same. Antahsamvedana is 
the root-cause of the Experience. Just as the horn of the hare, the 
tree in the sky or the son of a barren woman simply do not exist; in 
a similar manner the external universe always does not exist. Thus 
the external universe is an imagination of the ignorant and if not seen, 
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it does not exist and if seen, it has no existence at all (21 , 22, 32, 33). 
Thus it will be seen that the V.R. takes precisely the same stand as 
that of Gaudapada and using the famous Sarhkarite illustrations 
traces the universe to the activity of the ignorant mind. It is doubtful 
whether Badarayapa and Sarhkara too accept the perfect analogy of 
the dream and the jagrat ; but the V.R. has been bold in maintaining 
absolute and perfect identity between the three conditions of experi- 
ence. The argument here when compared with the arguments of 
Samkara against the Vijnanavadins are very illuminating and clearly 
reveal the Buddhistic tendency of the Vasistha Ramayana. 


avidyA 

III. Canto 113 discusses avidya, a doctrine which is of paramount 
importance in the Vedanta philosophy. The excessive poetical charm 
and flowing eloquence of the passage make any systematic rendering 
extremely difficult. The following points however about the avidya can 
be made out. It is identical with the vasana (12) which creates in a 
tuation for the mind and is in itself void of any essence. Thoug^i 
itself not existing, it has in a curious manner multiplied itself ( )• 

is constantly flowing, almost like a river and at a given momen 
. . r the same nor does it disappear altogether. In the pure 'o 
^imnwledee it is dark and gloomy but in the darkness of ignorance 
° f u at its best. It has some element of the sattva yet it is the 
lt Shm (hat really dominates (13, 19, 20). Like lightning it is unsteady, 
tamas unS ought, charming yet disastrous in the end, dry like 

appro ^ a ma gj c ian turns a night into years and a year into a 

mirage ’. . but nevertheless it has no reality, just as a picture of a woman 
momen ’ ifu i WQman It ig this avidya which creates severa 

howeve pure cetas like the waves in an ocean. It creates t ic 

creatioi m oons and appears without any cause like the uc 

illusions ^ gky When u vanishes a f t er having shone for a while, 

col ° Ur ° ea rs like the flame extinguished, where one knows not (12-55). 
it disapP ‘ ting seductive character of the avidya is very eloquently 
Thever ^ ^ highly poetical passage. The Upanisadic backg 1 01111 

describe^ ^ it is argued that there being absolute oneness the 

‘^^nof doing anything or anything being done does not arise. 
^larnp^ etc * t ^ ie Upanisadic passage as the basis. 

Ill Canto 117 describes the sevenfold effect of the avidya or 
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ajndna. A soul possessed by ignorance is likely to experience the seven 
stages and also their infinite variety (11, 12) : the bija-jdgrat, jagrat, 
tnaha-jagrat, jagrat-svapna, svapna, svapna-jagrat and susuptaka are 
the seven stages of ajndna or avidya. The first is the condition in which 
the seed of the jagrat is potentially present in the pure cit, in the 
second the consciousness develops notions of aham, idam, mama ; 
while these very notions when firm and fixed constitute the third maha- 
jdgrat state. The jagrat-svapna is the perception of two moons, 
mirage, suktilca, all rudlia and arudha manordjya while svapna is the 
dream state and when a svapna becomes firm and fixed, drdha abhi- 
nivesa like that of Hariscandra for a period of twelve years, the state 
is called svapna-jagrat (11-23). Of these seven stages each one has 
almost a hundred branches (25). It is right thinking and philosophical 
insight that takes man beyond these seven stages of ajndna (29). The 
clear-cut analysis of the avidya is a very interesting one and must be 
put down as an original contribution of the V.R. 

IV. Canto 41 discusses the avidya but here the avidya is called 
mciyd (15). This mdya is a queer entity that delights in its own destruc- 
tion, whose nature cannot be defined and which vanishes being 
examined and screens the power of thinking and creates universes; 
unseen it works but seen it vanishes; though false, like something 
exceedingly real it has created its knowledge and has created differen- 
ces in that Ultimate where there is absolutely no room for any diffe- 
rence. The dtnian is really the purusottama, a phrase that reminds 
one of the Bhagavadgtla. He who realizes that all this world is purely 
mental and has no real existence while it is Brahman alone that has 
existence and reality, enjoys moksa. He sees the universe but without 
any attachment and hence is not lost in suffering. Unless one goes 
beyond the river of avidya, release is impossible. It is no use looking 
foi the source of this avidya, one should rather see the ways of over- 
coming it. As a matter of fact, it has no reality and if examined it 
does not function. It is kudrs(i, wrong knowledge and as such is to 
be destroyed. 

Via. Cantos 7 and 8 describe the ajndna or avidya in a highly 
poetical and flowery language. Youth, Old age. Wealth, Greed and 
Desires etc. are the terrible monsters that play havoc in the night of 
mdya. The avidya is a creeper that blooms on the slopes of the moun- 
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tain cit. Sukha, duhkha, bhdva, jhana and ajnana are the roots as well 
as the fruits of this creeper. It is a deadly poisonous plant that pro- 
duces the infatuation of samsara when it is touched, but disappears 
when pondered over and treated. It is ever young but always losing 
its essence. It assumes infinite and diverse forms like the creations, 
the gods, the Vedas and the sastras. All these are the products of 
avidya. All that is drsya is the work of this avidya (24, 31, 32). The 
observation that even the gods like Hara, the sastras and the Vedas 
are also the products of avidya is important, as it is but another point 
of contact of the Vedanta of the V.R. and that of the Sarhkara school. 

Via. Cantos 9 and 10 are interesting since they discuss the 
remedy against this avidya. Avidya is identified with the prakl'ti of 
the Samkhyas which, therefore, is trigundtmaka — of sattva, rajas and 
tamas (6). But the Samkhya or the BG. idea is developed further by 
saying that the three gunas themselves are again threefold and thus 
the avidya becomes ninefold on account of this guna-bheda (8). All the 
drsya is but a creation, projection of the avidya. The gods are but a 
sdtvika part of this avidya. Avidya arises out of vidyd like the 
bubbles in water and merges in it like the bubbles again. Vidyd and 
avidya are identical like the water and the waves. The very high idea- 
lism is best brought out in the observation that there is nothing like 
vidyd or avidya but the samvid is the only reality. When the Highest 
sat is not seen then it is avidya and when the same is seen it is vidyd, 
the destruction of the avidya. If avidya itself does not exist its destruc- 
tion has no meaning and hence even the vidyd ceases to have any 
meaning; does not exist. All the world is in the cit just as the ghee 
. g re in the sun-stone, and it comes out of it like the sparks 

from the fire or the lustre from the Sun. When the iron particles move 
"^account of the vicinity of the magnet, agency is attributed to the 
° n • in a similar manner this body moves on account of the 
^ Y ’of the cit. The verses 31, 32 in canto 9 are reminiscent of the 
^-^karabhasya on BS. II.2.2 where the magnet and the iron particles 
- n i a is referred to. The relation of jivatva that is felt inwards is 
’ r ^ a '\ uke the rajju-sarpa-bhrama (3). Atman unknown is the cause 
^"the illusions; and its knowledge puts an end to all cognitions. 
° a is cittamatra and in its destruction is the disappearance of the 
urU ‘ as we n, Moksa or the destruction of the avidya is nothing but 
^^realisation of the sattd-sdmanya and the complete destruction ot 
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the vasanas. If the vasana is present in a germinal form, the state is 
susupti which results in rebirths, vasana not being completely rooted 
out; but the turlya is the moksa for in that state all the vasanas are 
destroyed. Atmadfsfi unrealized produces the phantom of the uni- 
verse and hence its absence is avidya, the cause of the universe. The 
fact is that there is no avidya, for everything is Brahman, partless and 
uniform (6, 13, 16, 20, 29, 30, 45). The combination of the BG. and 
the Samkhya conception and of Samkara Vedanta is obvious. 

VIb. Canto 36 discusses the samsarabija and gives the conclu- 
sion that the Desire is the bija of the samsara (44a). Canto 107 
discusses the existence of the avidya and comes out with the ajalivada 
of Gaudapada in almost identical verses (10, 11). Canto 162 discusses 
the destruction of the avidya and says that the tattvajhana of the cit 
puts an end to avidya (28). 

The influence of Gaudapada in all these passages is obvious 
while the nearness of the V.R. philosophy to Samkara Vedanta is also 
clearly seen. The avidya doctrine, though derived from the Upanisads 
and the Gita is developed and stated with emphasis. 

BANDHA 

III. Canto 1 discusses the cause of the bandha or the bondage. 
The knowledge of the moksa rather presumes the knowledge of the 
bandha (21). The bandha can be defined as the existence of the dfSya 
for the drastf. The seer is baddha on account of the dfsya and he is 
liberated when the dfsya ceases to exist (22). At the same time it is 
to be remembered that mere non-existence of the dfsya does not mean 
liberation though the existence of the dfsya means bandhana (6). e 
Highest Reality is sat which is anakhya, anabhivyakta and neither light 
nor darkness. The same sat is variously styled as fta, atma, param 
brahma, satya etc. for the sake of convenience. The same sat 
becomes jiva and then in its turn becomes manas which is really, res 
ponsible for setting the myriad waves of creation in motion. T e 
illusory glory of the world is a creation of the mind. The world, an 
the Brahman are not different as the ornament is not different ^om 
gold. The illusory world-creation deludes one like the. mjrage. Avi ya, 
samsfsfi, bandha, may a, moha and mahat-lama are but synpnyms 
(11-20). The dfsya is the jagat, tvam, aham notions all of v/hich are 
false — mithyatma. So long as these persist, moksa is impossible. 
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the worldly objects are so many reflections in the Self or cit and are 
to be simply wiped off as the reflections in a mirror. If the world, 
dfsya ever existed it could never cease to be and whatever has no exis- 
tence can never exist (26-31). The idea of the dfsya-drsyadhi — exists 
in the Self as the scent in camphor, or fragrance in a flower, oil in 
sesamum. The citta itself is thus the ultimate and the only cause of 
the bandha and hence needs the best attention. The citta-vikalpa is 
the terrifying monster for the Self. In all this discussion the Samkara 
Vedanta tone of the discussion is too obvious to need any comments. 

III. Canto 3 again deals with the same topic in almost identical 
words. In fact the verses 1.46 and 3.38 are identical. All creation 
is purely mental. Mind is really Brahman. The original mind, Brah- 
man, has no activity like the smyti etc. as it has no previous kartnan 
and so it has only the ativahika body while all the other minds are 
endowed with a twofold body, the adhibhautika as well as the ativahika. 
The beings possess the two bodies while Brahman possesses only one. 
There is nothing like causation; this is the truth but even if the causa- 
tion is accepted, the cause and its effect resemble each other and so 
the world is just like the Brahman, its cause (7, 8, 25-28). It is the 
mind which creates the false river like the mirage or the sanikalpa- 
nagara or the gandharvanagara. The adhibhautikata itself has no exis- 
tence like the serpentness — bhujamgata —in a rope (30, 31). Brahman 
becomes mind and then spreads the universe (29). Thus the mind is 
the cause of the bandha and hence deserves to be arrested. 

XV. Canto 38 in poetic prose discusses the importance of the 
m j n d ^ the real kartr and the citta as the source of the samsara. The 
mind of the jnanin always is in the turiya state and is beyond ananda 
as well as absence of ananda. To those whose mind is attached to the 
sarnsara there is no moksa. There is no bandha as there is no mok?a 
also Non-awakening causes misery while awakening melts it al- 
together (22). The Gaudapadiya influence is again obvious not only 
in the ideas but also in the identical verse 22. In the Upanisadic 
t k e altnan is declared to be non-agent ( akartd), and non-enjoyer 
( bhokta). It is said that its kartftva is superimposed (2, 18). The 
* AVara conception of adhydropa is clearly mentioned in verse 1-8 
h e the word adhydropa itself occurs. It is indeed surprising to find 
D ^Atreya remarking that the V.R. does not know and does not use 
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the too well known Samkara terminology of adhyaropa and adhyasa. 

All these passages clearly reveal the V.R. idealistic viewpoint 
that all creation is of the mind and, therefore, false. Bondage is 
nothing but functioning of the mind. Naturally moksa would mean 
cessation of the functioning of the mind. Philosophical conceptions 
like these bring idealistic philosophy of the V.R. dangerously near the 
Vedanta of Gaudapada and Samkara. 

MOKSA 

V. Canto 72 describes the moksa-svariipa. A person who is in 
possession of the superior knowledge — samyagjhana — is never open 
to the evils of life (32). The drsya-darsana-sambandha remains the 
same for the learned, philosophically wise and for the fool as well; but 
to the first it gives moksa while to the latter it gives samsara (34). 
Brahman is nothing but the experience of the highest happiness (34). 
Bandha is nothing but being caught in the drsya-darsana-sambandha 
in the ordinary sense and moksa is nothing but the freedom from the 
same (36). Moksa is simply the realisation of the Self, the atman, 
which is described in the Upanisadic mystic manner (40-45). All 
worldly experience is false and not in itself real, is the argument in 
verses 1-16. Untruth is after all untruth and Truth would have been 
truth had it an existence. The ultimate and higher Truth is that both 
Truth and Untruth are on this count Untruth (31). Mok?a is the 
realisation of this Truth. 

VIb. Canto 38 attempts a description of the nirvana, a philoso- 
phical synonym of moksa. The metaphysical viewpoint here is in fact 
very much the same as that advocated in canto V. 72. Brahmasatta 
is iunya and has spread everywhere. Brahmasarga and the cittasarga 
are indeed similar as both have no existence and for this reason to the 
author of the V.R. the Bahyarlhavadins and the Vijiianavadins of the 
Buddhists are but holding identical views. The V.R. holds that all is 
Brahman spread everywhere (2, 5). Duality does not exist for one 
who has realized the Self (25). There is nothing like birth or death 
and even the false mirage does not exist but even this fact requires an 
examination, till then the falsity is not understood. Nirvana is no new 
state to be realized. When the Self like the lamp extinguished is extin- 
guished in itself with the cessation of the activity of mind and with 
a detached and disinterested attitude towards the dr&ya , then only it 
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crosses the ocean of life. Nirvana is peace realized in the Self (29-32). 
The ideal Self is like the Sky — all peace. When the ahamartha does not 
exist, it is clear that th ejagat or the samsrsti also does not exist (34, 
40, 41, 42). In moksa or nirvana condition all the vasanas , desires, and 
the mind do not exist. In all this discussion the very close similarity 
between these views and the views of the Vedanta of Gaudapada or 
Samkara is too strong to escape notice. The moksa or the nirvana 
conception also is similar to the one found in Buddhistic philosophy. 
But the nirvana is again linked with the doctrine of the kannayoga 
as, since all is Siva, all the actions are also sivarupa and therefore 
need not be shunned altogether (37). Here the influence of the Bhaga- 
vadglta is obvious. The nirvana is then the undisturbed peace of the 
soul realized in the Self and which does not obstruct the normal 
activity. 

VIb. Canto 42 again takes up the description of the nirvana. 
Nirvana is nothing but the extinction of the cittadipa (2). The usual 
V.R* thought that it is the aviveka that makes the universe as appear- 
ing and evanescent but really speaking from a higher point of view 
the universe is eternal, it being Brahman and nothing else (8> 20). 
When the Self is realized the ordinary worships of Rudra, Upendra, 
etc. lose all significance (30) as atman is the Highest Lord who grants 
moksa immediately (31). Appearance is mere cognition and the world 
is nothing but this cognition and these cognitions cease when the Self is 
understood. This condition is nirvana (40). The famous dream ana- 
logy appears in canto 47 where the world is said to be the prabuddha , 
a dream and nothing else. The nirvana is defined in canto 51. 

VIb. Canto 53 also deals with the same topic. The mahdcit is 
the only reality and everything else does not simply exist. When the 
mind does not work the cit appears. It is aspandi manorupa (12). 
The logi° of Gaudapada and Nagarjuna appears in verses 14-17 where 
he very phenomenon of causation is denied and the ajativada is accept- 

Verse 20 clearly reveals the Upanisadic trend of thought but 
developed under the Buddhistic influence. The nirvana is the realisa- 
tion of ^e absolute peace with the full understanding of the ajativada . 

VIb. Canto 72 describes the nirvana practically in identical words, 
e ajativada is referred to in verse 26 while the moksa is defined as the 
T C .inn of all the vasanas in verse 22. The perception of the world 

cessation ^ 
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is like the perception of the samkalpa-nagara (19). The mitkta is a 
santa-asesa-visesa. The jagat is identical with the cidakasa which is 
sunya, acca and niramaya. 

VIb. Canto 143 deals with the topic of nirvana. The nirvana 
condition is the pdnditya on account of the bodha, a condition, the 
grandeur of which far surpasses that of the King of the gods, Indra (2). 
On account of the bodha, drsya which is avidydtma becomes Brahman; 
the nature bestowed on it by ignorance disappears as the serpent- 
hood on the rope disappears (5). The world experience is just like 
the dream experience and the usual rajjubhujaga analogy is used in 
verse 33. Dharma-adharma, vasana, karmatmajiva are all synonyms 
and are in fact mere ideas and these have no ultimate existence. The 
idealistic tone of the discussion is in keeping with that of the other 
passages which discuss the same topic. 

VIb. Canto 161 deals with the description of nirvana. The uni- 
verse is as usual described as whirls in the Lord, the ocean and the 
cit-vyonta is declared to be the Ultimate Reality. To the ignorant, 
world-appearance, though of the nature of mere space, does not cease 
to be, as to a man suffering from the eye-disease, the defective percep- 
tion of the moon, though false, does not cease (17). The jdgrat ex- 
perience is again compared to the dream-experience (22). The entire 
discussion of the sadharmya between the jdgrat and the svapna as it 
occurs in verses 22-31 is highly reminiscent of Gaudapada. This is 
further corroborated by the very frank declaration that there is nothing 
like bandha and ntoksa or vidya and avidya (37, 38). Perhaps through 
Gaudapada one may trace the influence of Buddhistic idealism yet the 
Vedantic inclinations of the V.R. are clearly proved by the verses 44 
and 45 where the famous brahma kham and neti neti are referred to 
and finally Brahma is accepted as the Ultimate Reality. 

VIb. Canto 174 deals with the same topic again with almost 
identical phrases. The creations are declared to be the waves on the 
ocean Brahman (2) and the sadharmya with dreams is again emphasis- 
ed (5, 6). The moksa or nirvaria is defined in verse 15 as turiyav/here 
all the activities, desires, ydsands etc. completely cease. . The nirvana 
is the sundnta of all sat and asat, a condition where diversity ns well 
as unity do not exist. Nirvana is the destruction of the illusion, bhrdnti 
and it can be effected only by a careful reading of the Sastras which 
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give the philosophical wisdom. Tapa and other recognised methods 
like the tirthayatra etc. cannot give this moksa which can be secured 
only through jnana (26, 27). 

VIb. Canto 203 describes very succinctly the nirvana bestowed 
on Rama by the teaching of his guru Vasi?tha and this nirvana takes 
the form of the realisation as declared in nirvdnosmi prasantos in 1 
nakamksa mama vidyate (50). 

A critical study of all these passages which deal with the concep' 
tion of moksa or nirvana clearly reveals the idealistic trend of tbe 
philosophy of the V.R. The influence of Nagarjuna and Gaudapud a 
is obvious and unmistakable. The reduction of the world-experience 
to dream condition, denial of causation, acceptance of ajativada and 
finally denial of bandha and moksa are the points of contact of 
V.R. and the teachings of Nagarjuna, Gaudapada and Samkara. The 
importance given to jnana, acceptance of atman and Brahman, how- 
ever, are indications of the Upanisadic influence on the idealism of the 
V.R. It is to be noted that in these passages, influence of Gaudapada 
is to be traced in thought and words perhaps much in the same 
manner as the influence of Bhagavadglta is to be traced elsewhere, a 
fact which may be a pointer regarding the source of these ideas. I* 
is significant that it is the conception of moksa that is really responsi- 
ble for the doctrine of the jivanmukta as it is found in the V.R* ^ 
will be seen that the jivanmukta of the V.R. shares these very philoso- 
phical views about the world and the moksa as explained in these 
passages, a fact which may point out to the same hand being responsi- 
ble for the two conceptions, to the composite authorship of the text 
in its present form. 

MUKTA 

Liberation is the ultimate object of all philosophical effort and 
inquiry. It is therefore very natural that the works which profess to 
give samyog-jndna should also describe the very alluring condition of 
the promised state. The mukta condition or in other words the Ideal 
wise man i s a theme on which the author of the V.R. loves to dwell 
constantly perhaps just as the author of the BG. loves to dwell on the 
topic of the wise man with steady-intellect, the sthita-prajna. 

Yet the peculiar point about the discussion of the V.R. is that it 
primarily refers to the jivanmukta. According to the V.R., mukti or 
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liberation is possible in this very life and it is not a condition to be 
secured after death. It may be said that of all the Sanskrit philoso* 
phical works it is the V.R. which deals with this jivanmukta condition 
with so much emphasis and enthusiasm. Almost in every prakarapa 
the topic is again and again referred to and Rama is asked to aspire 
for that ideal condition. A reference to the following places gives a 
complete idea of what the V.R. has to say in this context and also helps 
to give an idea of the doctrine of the jivanmukta as contemplated 
by it. 

IV. Canto 46 is devoted to the description of & jivanmukta as the 
word jivanmukta itself occurring in verse 25 indicates. The entire 
discussion here reminds one strongly of the sthita-prajna of the BG. 
and this is corroborated by the fact that V.16 comes straightaway 
from the BG. and many other verses simply paraphrase the BG. ideas 
in the usual poetical manner. V. Canto 28 deserves notice as it hails 
from the Kathopanisad. It is to be noted that while explaining the 
character and nature of the Universe the famous Vedanta analogies, 
indrajala, gandharvanagara, mrgatrsnika, mohamaya are used and this 
clearly reveals the relation of the V.R. idealism to the Samkara 
Vedanta. The wise man is defined in verse 8. A vidya being itself un- 
real cannot affect the wise man (12). He realizes oneness with the 
Universe (13). He is completely disinterested in everything and has 
no thought of the desirable and the undesirable. In his case truly the 
prajna has overcome the vasanas and conquered them and he has thus 
the supreme internal peace in him (32). 

V. Canto 6 deals with the same theme and the canto is parti- 
cularly interesting inasmuch as it indicates the fusion of the Vedantic 
and Buddhistic ideas. Thus the person who is desirous of possessing 
the jivanmukta condition is without any vasanas and similarly he has 
to imbibe in himself the various spiritual qualities on which Buddhism 
lays constant stress (9). He is beyond the ‘pairs’ and is a very sweet 
tempered person loved by all. He is in fact ‘complete with excellen- 
ces’ — gupairapurna — and follows a spiritual preceptor who bestowes 
on him philosophical wisdom, viveka. In this manner he finally realizes 
the Self (15). The spiritual qualities ultimately lead one to the percep- 
tion of one God, the atman, essentially a Vedantic conception. Thus 
the Ultimate Reality is Vedantic. 

V. Canto 18 again takes up the discussion of the jivanmukta. 
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His intelligence — dhi — is absolutely at rest and peaceful inwards— 
atmasitala — and he fully realizes the evanescent nature of the uni- 
verse — bhangura jagati sthiti. He resorts to the conquest of the vasanas 
(3) and in his case the mental equipoise is never disturbed. The verses 
with the refrain, ‘thus act, O Raghava, in this world — evam vihara 
Raghava ’ — bring out this ideal very clearly and also show a close 
parallel to and correspondence with the verses from the BG. which 
describe the sthitaprajna. In fact verses 7, 17, 37, 38, 40 without 
doubt have the BG. II before them. Again we have verse 42 in which 
context the obvious parallel from the BG. is the famous samatvaih 
yoga ucyate. In the case of the jivanmukta, the covering or obstruct- 
ing limitations of the intellect are broken — vigata-avararta-dhi. But the 
interesting point to be noted is that if the ethical material hails from 
the BG., the metaphysical material hails from the Samkara Vedanta. 
Verses 27, 28, 30 as well as the idea that there is nothing like ntoksa 
(29) clearly reveal this fact. This description is a very clear evidence 
of the deliberate blending of the Activitistic philosophy of the BG. 
with the Vedantic or Buddhistic spiritual attitude. 

V. Canto 75 is very interesting as it throws light on the doctrine 
of jivanmukta. The various illustrious jivanmuktas who are referred 
to are Janaka, Dillpa, Manu, Mandhatr, Bali, Namuci, Prahlada, 
Sambara, Agni, Candra, Brhaspati, Sukra, Vayu, Brahma, Hari, Siva, 
Gauri, Guha, Bhjnglsa, Narada, Vilvamitra and Yama. These 
various references are important as these refer to mythological inci- 
dents and reveal the contact as well as close acquaintance of the V.R. 
with the Puranas. At the same time it is well worth noticing that the 
usual metaphysical analogies do occur here too. Thus in verse 39, 
the sasasfriga idea appears. Verse 88 with its reference to sunya 
dhyanayoga has a Buddhistic flavour about it. As usual, samatd is 
recommended (42). The Upani§adic atman, a principle which differen- 
tiates Saihkara Vedanta from Buddhistic philosophy is admitted. 
The jivanmukta is very succinctly defined in verse 52. 

V. Canto 77 again takes up the same topic of jivanmukta for 
. ussion and very frankly opens in the manner of the BG. Here 
* verses which echo the Bhagavadglta ideas and phrases (12, 18, 21) 
are , actua lly with the BG. phrases state the karmayoga philosophy. A 
a ° impo rtant point to be noted in this discussion is the very keen 
■fflterest in life that the jivanmukta is asked to take in this world. He 
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is not a cold perfect saint turning his back on this world with his 
superior philosophical wisdom but takes interest in life responding 
properly to the various situations (\ i,\. What really matters is the 
supreme internal peace which he has made his own once for ah 
Since he is beyond anger and other passions his actions do not 
bind him. 

Via. Canto 11 discusses the same topic in rather greater details 
and perhaps with greater warmth. It resembles more V. Canto 75 as 
the various jivanmuktas — Janaka, Hari, Sambhu, Brahma, Brhaspati, 
Sukra, Surya, Candra, Vayu, Narada, Vasistha, Angiras, Atri, Suka, 
Pracetas and Bhrgu are referred to. Perhaps greater importance is to 
be attached to the metaphysical views believed to be held by these 
jivanmuktas. The Upanisadic content of the highest knowledge is 
very clearly reflected in verses 92-100. Atman so frequently described 
in the Upanisads as the Highest Reality is accepted as such by the 
jivanmuktas also. Similarly verses 16-56 are nothing but a very elo- 
quent exposition of the Upanisadic observation — sarvam klialu idam 
brahma. This Brahman is pure bliss (32). The drs(antas cited in 
order to explain the relation of the Reality and the World are the usual 
Vedantic ones, the ornaments and gold, water and whirls, and the ocean 
and waves (30). Verses 39, 40 remind one of the Sarhkarabhasya on 
BS. II. 1. 1 3 as the mahd-samudra-stlidniyatd of Brahman is described in 
both the places. Duality is condemned as false (42). The author of 
the V.R. always has the Upanisads as well as the BG. before him and 
this is proved here too by the occurrence of the refrain brahma brahma- 
vido viduh. The Upanisadic aham brahmdsmi is directly referred to 
in verse 56 and the point made out is that ndndtva is false, all the 
world is pure bliss being nothing else than Brahman which itself is 
ananda. The Upanisadic character of all this discussion is too 
obvious. Verse 1 has the BG. as the basis as also 7, 20, 21. These 
not only reveal the textual relation of the BG. and the V.R. but also 
the ideological relation between the sthitaprajna and the jivanmukta. 

Via. Canto 104 describes the jivanmukta in the usual terms but 
in 41 and 42 makes an observation regarding the relation of the 
vyavahdra and the jivanmukta, saying he faces life bravely. 

Vlb. Canto 125 again discusses the jivanmukta, the ideal of the 
author. Here loo the BG. background is too obvious to escape the 
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attention of a critical reader as the verses 46 and 49 would show. The 
list of the jivanmuktas, Janardana, Hari, Surya, Candra, Hara, Agni, 
Janaka, Mandhatr, Nala occurs here as well. It is interesting to note 
that the mythological story of Brahma’s fifth head being cut off by Hara 
is narrated in 45. If such allusions reveal the Pauranic background of 
these discussions the Vedantic background of the same is revealed by 
the conception of moksa as a property of the cetas (30,33). The jh'an-^ 
mukta is defined in 35. The verse 61 again declares that the vasand 
is the cause of bondage. From the metaphysical standpoint the ana- 
logies of the Rainbow (65), the Pillar and the Doll (69) deserve notice 
as these affirm oneness and denounce duality. 

VIb. Canto 199 takes up the discussion of the liberated, and 
Vasistha explains as to why the muktas do not abandon action. In 
the case of the mukta the question of acceptance or rejection is really 
beside the point (2). To think of abandoning kriya with the rise of 
knowledge is to lose one’s bearing in life (28). Renunciation does not 
lead one anywhere (29, 33). Detached mind is the key to realize 
moksa (32). When the samya is realized the mukta lives happily 111 
a pure blissful state like the sky — ■ para-akasa . Verses 11, 28, 31 show 
the Bhagavadgtta contact. 


JAAnA 

II. Canto 10 gives the origin of jhana that saves a man. The 
creator created the various methods of leading religious life like the 
tapas, dharma, dana , satya, tirthas, etc. and for the sake of the salva- 
tion of man created jhana and wished the same to be handed to man 
through generations through Vasistha (19, 21, 40, 41). 

HI. Canto 22 discusses the vijndna. It refers to the ativahika 
, w j 1 j c ii is the ultimate to be reached and explains the false charac- 
°° of the adhibhautika — the jagrat-deha (1, 2). The discussion has a 
tC f nee to the seven ajhdnabhumikds discussed elsewhere. Susupti is 
rC eIC asand while the turiya is prakslnavcisana and is therefore the state 
Hipta anmu j cta w ] 10 realizes the pure sattasamdnya. Jncina is here 
° f 1 T defined as the knowledge that the dfsya is a mere fiction, an 
°l ear ^ jjjijity. This is the jneya. When this is completely realized 
jmpos^h re p eate( i practice, one easily reaches the nirvana (31). 

l ' lf Realisation of jhana also has its seven bhumikas or steps on 
g beyond which mukti is attained. These seven stages are discussed 


225 


THE PHILOSOPHY OF THE VASISJHA RAMAYAtf A 

in III. Canto 118 as the counterpart of the seven stages of the avidyd 
discussed in the previous chapter (117). Subheccha, vicarana, tanu 
manasa, sattvapatti , asarnsakti, padarthabhavani and turyaga are the 
seven stages and these are defined as follows. The feeling that one is 
a fool and should seek right instruction from the sastras and the wise, 
this desire is the subheccha while the tendency towards virtuous be a 
viour on account of this association with the wise and the sastras an 
vairagya is the vicarana. Tanumanasa is the further result of e 
vicaratia, its nature being the non-attachment to the senses and their 
objects. When by a constant practice of these three bhumikas one 
remains or comes to stay in the pure self the state is called sattvapatti . 
A mastery over these four states results in the realisation of the fif > 
the asarnsakti, non-attachment; for one is then firmly stationed in t e 
self and when one is so firmly fixed in the Self naturally one comes to 
ignore or not to perceive the external padarthas or objects and so the 
sixth condition is realized. When the external and the internal objects 
are so negatived, one comes to stay in one’s natural state, the state o 
pure Self, the turiya — svabhavaikanis{ha — and this is the condition o 
the Self or the jivanmuktas who in the state of their existence are 
always in the state of Self and are not disturbed by the world. Brah- 
man is beyond the seven states and is the object of the videhamukti. 
Beasts and evil-minded persons like the mlecchas are not capable of 
these seven stages but it is these that lead one to salvation. Jiiapti or 
knowledge is the destruction of bonds (7-15, 23). The doctrine of the 
jnanabhumikas is an important contribution of the V.R.; for though the 
material is old enough, for these are nothing but the sadhana-catutfaya 
of the Vedanta and offer a ladder of the spiritual progress of the 
jhanins yet the presentation is new as well lucid and interesting. 

V. Canto 29 describes Bali in possession of the vijndna and it is 
the knowledge of the reality of the Self. He has no desires for enjoy- 
ments, his mind is thoroughly steadied and he has stationed himself in 
the Self and found delight therein. The influence of the BG. on this 
particular chapter is obvious from the verses 39, 47 etc. Death and 
birth are but a bhranti, an illusory notion. 

V. Canto 40 gives the instruction of bhagavan Narayana to 
Prahlada and it also touches upon these very doctrines. The final and 
eternal peace, santi, arises only when the subject object relation ceases 
to exist, grahyagrahakabhdva must become ksina (19). To the Self 
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do not belong either the kartrtva or the bhoktptva. The importance 
of the susupti as the ideal stage for vyavahara is brought out in 20 and 
21. This only reveals the consistency of the V.R. teaching. 

V. Canto 79 in a clear-cut manner sets about the discussion of 
right knowledge, samyag-jhana. The right knowledge, the samyag- 
jhana is described as the belief, realisation that paramatman is the only 
existing entity and reality, and that nothing else exists. It is wrong 
perception that leads to the perception of the serpent while the right 
perception leads to its non-existence; in a similar manner wrong know- 
ledge leads to the notions of birth but right knowledge leads to salva- 
tion (4). Samvit, pure and without any idea or thought is paramatman 
and is, therefore, to be realized. This reality being nothing but space, 
birth, death, bondage and liberation are all false notions. All this is 
Brahman. The world and its notions should not disturb the santi, 
peace of the mind, just as gentle breezes do not affect the mountain. 
These notions arise from the notions of duality etc. and are nothing 
but like so many waves in water. The samyag-jhana, therefore, is that 
the universe is the Self and there is no avidya, the mother of the 
universe (19). 

Via. Canto 9 is interesting as in a highly idealistic tone it ma.kes 
vidya as relative to avidya and in a final analysis of things negatives 
both (20). Avidya certainly does not exist and for the same reason the 
vidya also does not exist. To think of vidya for the destruction of the 
non-existing avidya is to think of weapons for the murder of a vandhyd- 
putra. The highest knowledge is that there is no knowledge. All is 
samvit, pure Self, on which both the vidya and avidya are bubbles. 

Via. Canto 1 3 is interesting as it closely follows the BG. not 
lv in thought but in phrases also in identifying jhana and yoga. 
Ymra is defined as a remedy that helps one to cross the samsara. 
a aihdna and pranasamrodha are but the two varieties of this yoga. 
Ju sh both these are really yoga yet by usage the word yoga has been 
Th< d to express prana-yukti only. But contrary to the conclusion of 

the V.R- declares that the jhananiscaya is susadhya, easy to attain 
B ' the yoga on account of the dharana, asana etc. is not easy to 
W 11 t^r Just as t ^ ie conc ^ us * on reached here is different from the one 
"ftfie BG. it is also worth noticing that the word yoga is used in the 
°cnseof Patanjala-yoga and not in the wider sense of the BG. though 
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the wider sense is admitted in the definition of yoga as given in (3). 
Verses 3, 5, 7, 8, 10 deserve comparison with the Bhagavadgita. 

Via. Canto 54, a part of the BG. incorporated in the V.R., gives 
the knowledge about the Self. The BG. verses need no effort to he 
identified yet what deserves notice is the deliberate effort made to make 
the BG. passages teach the V.R. philosophy. Thus the doctrine that the 
atman is not the agent is found in both; similarly the advice to ignore 
the matrasparsas is given in both but the metaphysical viewpoint here 
is that the duhkha is due to bhranti, a result of wrong knowledge or 
absence of knowledge — abodha. All the objects are so many spandas 
in Brahman, mere waves in the ocean (16-17). The well known Rajju- 
Ahi dr st ant a also occurs in verse 14. The karmayoga and the sthita- 
prajna passages supply the remaining verses in the chapter. It is ob- 
vious that the BG. is being made to fit in the idealistic Vedanta philo- 
sophy and there is no doubt that the V.R. is the later. 

Via. Canto 78 gives the knowledge that dawned on Cudala. 
Realizing the evanescent character of the universe and the objects like 
ayu, yauvana, body and the essenceless character of the vyavahara 
Cudala thinks of the higher knowledge as she knows that the atma- 
jnana is the only antidote against the terrible disease of samara or 
samsyti. Discarding the body, the senses and the mind as jada things 
she arrives at the atman, the jiva, the cidrupa. She comes to realize 
that the buddhi, indriyas and mind etc. are the mere sport of the cit 
and are like the two moons, non-existing. Maha-cit, the mahasatta 
is the truth and is named as Brahman, paramatman, Jnana is finally 
summarised in 51 which declares that the highest cit is santa, niralamba 
and there is no duality or the notion of first and this or objects. This 
is the parama-prabodha, highest knowledge. 

Via. Canto 87 gives the philosophic instruction given to King 
Sikhidhvaja. It is declared that jnana is the highest good, parama 
sreya, and mulct i, kaivalya is secured through it (16). It is the vasana 
that is responsible for the world and bondage and so kriya and kriya- 
phala are destroyed when the vasana itself is destoyed (20). To him 
who has realized that all is Brahman, Ignorance does not harass and 
desires do not oppress (25). The sathvit with the desire, vasana, is the 
mind while the same without the vasana, desire is knowledge. The 
highest knowledge, real philosophic insight can be secured by the 
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service and learning at the feet of the good and wise (33). Thus it is 
the vasana that is the real enemy to be vanquished and moksa is 
nothing but the desireless state. 

Via. Cantos 93-101 again describe the instruction given to King 
Sikhidhvaja this time in greater details. The king has been asked to 
abandon all desires, vdsandtydga and then is further advised to aban- 
don the citta also, for the cittatydga is the sarvatyaga (43) for the cilia 
is the field for the crop of the world. The mind extinguished is like the 
lamp without the oil which does not shine but then the Self shines, 
like the lamp with the oil. The ideal recommended is that of the 
Sakyamuni who lived stable like the Meru (61). The Buddhistic influ- 
ence and inclinations cannot be better expressed. Vasana which is 
just the other word for the citta is to be perfectly controlled. Of the 
citta tree the aham idea is the bija which therefore is to be thoroughly 
rooted out. Causation is again denied in the same manner as that of 
Gaudapada (47-58). The importance of jhana that makes even poison 
as nectar is emphasised (37-96). The world is just like a dream and a 
false notion (16-98). The Ultimate Reality is all peace like the stone 
'tana (30-99)- The usual rajju-sarpa, mrgatrsnika, alata-cakra ana- 
\ ies are used to explain the phenomenon of perception in chapter 
* The highest jiiana is declared to be the complete annihilation of 

ie\v of both the elcatva and the dvitva. This is the highest state 
1 16 V qati. So long as the mind exists the ignorance exists and 
param h g ffl ind is destroyed as mind, that act itself is the rise of 
when . e (19-21, 101). In this manner the highest knowledge that 
kn0 wle . s of the idealistic Vedanta type yet it recognises the 

saves a j ^ thg ideal The$e factg are c i ear testimony as to the 
gakyarflU^^ y R philosophy. The references to the spanda and the 
sources o would indicate the uniform natU re of the instruction. A 
dtta d ° C the c anto 111 which again gives the instruction to Kaca 
reference same truth; for here too the ultimate goal is the destruc- 
wiH reve a ^. [ta and the same vivaria drstantas are referred to in verses 
tion of g doctr ine of ajativada is the one which is clearly favoured 


33-38- 1 That is the jiiana to be possessed. Canto 114 states the 

by th® Y* of the highest reality, upadesa about the parama artha. 
instm ctl ° n the r ajju-bhujanga, kanaka-key lira, salila-taranga, fire and 
jqere to ° ]og jes occur to explain the origin of the universe. The Ulti- 
fla me ana t)ie pure saf f, vit and t]ie j s a n unreality. All this 
Rca ' y 
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is pure samvit and there is no diversity. In canto 122 which gives the 
instruction to Ik§vaku it is declared that it is the aham idea— 
bhranti — that leads to bondage and it is the jnana that secures the 
salvation (12). 

Ylb. Canto 21 is interesting as it distinguishes between the real 
jnanins and the jnanabandhus, between men of knowledge and men 
who have merely verbal knowledge which does them no good, who 
follow the ‘pravrtti laksana dharma \ Jnana is very near to him but he 
is not in possession of the same. Jnanabandhus are those who are 
satisfied with the mere appearance of knowledge, howsoever little, and 
stop short of atma-jnana, satisfied without getting it. 

VIb. Canto 101 gives the highest instruction and the ajativada 
and affirms the existence of the pure santvit as the only Ultimate 
Reality (29). Canto 150 again touches the same matter and offers 
the same conclusion (14-18). 

All these various chapters make it clear that the V.R. is no 
doubt under the influence of the idealistic Vedanta of the type of 
Gaudapada and Samkara. Not only does it accept that jnana leads to 
salvation but the content of jnana is also the same as that accepted by 
these two thinkers. 


KARMAN 

The V.R. in the very first canto of the first Book poses the ques- 
tion as to whether it is karman or jnana that leads to salvation (5-16). 
The view that is expressed by Agasti is the one which is given in the 
Harlta-smrti, that karman and jnana are like the two wings of a bird 
and hence both are necessary for spiritual progress. The usual dvividha 
nisi hah, pravrtti and tyaga are referred to in verse 15 and both the 
ways are described as advised by the Srutis. The verse 15 is interest- 
ing as it points to the Upani§adic and the BG. background of the 
entire discussion of the V.R. The V.R. instruction of Vasistha to 
Rama is an attempt to solve this very difficult problem of karman. If 
anything, the trend of the opening of the V.R. is clearly in favour of 
the performance of the karmas and towards a combination, samuccaya 
of jnana and action. 

II. Canto 9 is devoted to the discussion of karman. Action is in 
fact nothing but the desire of the mind transformed into effort (13). 
The daiva is again nothing but the previous actions (16). As a matter 
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of fact, daiva, paurusa, vasana, citta and manas are all synonyms. 
Sublia or asubha depends on one’s action and good desires are the 
good actions and really constitute the effort, the paurusa of man. It 
is with the help of such effort that the daiva though asubha can be 
overcome and defeated. The conquest of the senses also requires 
effort, karman and, therefore, one has to work hard, that is action is 
not to be abandoned but the right type of paurusa is to be resorted to 
with all the means and strength possible. 


III. Canto 95 discusses the identity of the purusa and the karman. 
As a matter of fact the purusa and the karman, the agent and the 
action are identical both being put forth by the Highest simultaneously 
‘ st as the tree puts forth the flower and its fragrance (1). Ajativada 
. t j ie highest truth and therefore there is nothing like any action or 
t The Highest does nothing (3-6). The simile of the flower and 
the fragrance is again given inverse 12 to illustrate the oneness of the 
in and karman. With the rise of the mind, comes into existence 
the karman and the jiva too. Karman and mind are not different. It 
' the kriyaspanda that is described as karman. When karman is des- 
1S ,^cl and akarmata, inaction, is but the destruction of the mind, 
and karman are so intimately related to each other almost like 
‘ fire and its warmth, that with the disappearance of one of them, 
t * 16 consequently disappear. Citta moving, is in fact karman. So if 
aims at destruction of karman it is the citta that is to be 

destroy^ ^ n i 0 2 opens almost in the manner of the BG. since Rama 
jstfia to explain as to which is the better, the karma-tydga or 
asks aS ' (;v ^ ) a W a and what are the good results of the latter and the 
karnta-an ^ f orme r. The argument for the performance of the 
evil ci ec ^ ridiculous in case the unreality of ahani is accepted. 
karinas s° ^ fi ne rupaka — metaphor — describes the body as the 

Rama 111 j n the forest of samsdra, with karman as the bija, pleasure 
karina ,l ' tlCC ihe fj . uit> o)c i agc as the fl ower> t h e senses of actions as the 
and P ain a y ec lana is the bija, the seed of all actions (26). So this 
roots etc- ^ ^ destroyed. But Vasistha in his reply points out that 
karman lS t i ca i with the citta and citta cannot be abandoned so 
k*r"*\*Z is body; hence karman also cannot be abandoned till then 
long aS ^ 1L ia -tycigci is an impossibility and one who abandons kannan 
(35)* ^ cl11 nc i 0 ns his duty. Tyaga is possible only afier the rise ol 
simp'y •>'»" 
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jnana, the realisation that the dr&ya does not exist. The root of all 
karmas is the samvit of the mind which is of the essence of desires, the 
vasanas and so long as the body lasts the destruction of these is 
impossible (43). The citta, however, can be destroyed through jnana 
and then only karmanaia is possible. Therefore it is the destruction 
of the mind full of all kinds of desires that is to be destroyed. It is 
in this context that the positions of the V.R. and the BG. become 
almost identical. Both accept the impossibility of total renunciation 
of the action and so both aim at the purification of the mind, in other 
words, destruction of the mind through annihilation of the desires. In 
a sense the cittanasa of the V.R. and the karmaphalatyaga of the BG. 
are ultimately the same. 

The whole of the BG. is renarrated in Via. Cantos 52-58 and it 
is clear that the BG. is made to teach the V.R. philosophy. The argu- 
ment in favour of karman, the karmayoga is accepted (53.16). Sannyasa 
and asamsanga are distinguished and defined in 53.30, 31. Many of 
the Bhagavadglta verses referring to the non-agency of the Self and 
wise man’s being beyond the karma and akarma and having nothing 
to gain, are taken and used, ad verbatim. Ultimately the same 
solution of vasandbijaksya is recommended (57.11). Thus in brief it 
can be stated that the V.R. attitude towards karman is the same as 
that of the Bhagavadglta. The jivanmukta and the sthitaprajna both 
perform actions in the same spirit. 

YOGA 

V. Canto 78 discusses yoga as a method useful for destroying 
the citta, the cause of both the avidya and the universe. The citta- 
spanda, the movement of the mind, is the cause of the perception of 
the non-existing universe as the movement of the firebrand, alatacakra- 
spanda is the cause of the perception of the circle which does not 
exist. Hence the ultimate problem is that of arresting the movement 
or the spanda of the citta ; but in reality the spanda and the citta are 
not two different or independent things, the spanda and the citta are 
related with each other as the whiteness and snow, sesamum and oil, 
fire and heat or flower and its fragrance (1-7). The destruction of the 
citta or arresting of the mind can be effected through two ways, the 
jnana and the yoga, where jiidna means ‘correct perception’ samyag 
aveksana and yoga is the arresting of the functions of the mind, 
tadvfttinirodlia (8). The vayu that moves through the nadis in the body 
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is the prana and the same prana on account of its diverse functions 
and movements has been given the names like apana etc. Where 
the inner prana moves, a samvit capable of thought is produced 
and this is the citta that is to be controlled. From pranaspanda 
the cit-spanda and from it the samvit is produced like the waves in 
water by internal movement. Citta thus is nothing but pranaspanda 
and so when the prana is controlled the citta is naturally controlled 
and the mind destroyed, and the samsara vanishes. The fact that the 
prana is of the nature of vayu and therefore saddgati, creates no diffi- 
culties in its being controlled. The puraka, kumbhaka and recaka 
order enables one to achieve the control. Company of the good and 
a study of the sastras, vairagya, dhyana and constant practice^ in soli- 
tude; utterrance of the omkara and realisation of its last mdtra: a pei- 
fect control over the recaka, the puraka and the kumbhaka, all these 
enable one to arrest the pranaspanda and destroy the citta. Similarly 
when the prana is made to reach the urdhvarandhra beyond the talu 01 
when the samvit is made to merge in space at some twelve fingers 
distance in front of the tip of the nose, the pranaspanda is arrested and 
the citta is destroyed. Again pranaspanda is arrested and the citta is 
destroyed when the prana reaches through the urdhvarandhra, the 
brahmarandhra, beyond the tcilu or when the pure space is realized an 
the mind, pure without any desires, has become one with it. 
entire discussion in verses 18-31 is closely based on the yoga o 
Patanjali. It is surprising to read Dr. Dasgupta remarking that t ie 
V.R. yoga is not the Patanjalayoga. This type of yoga no doubt was 
favoured even by the jhdnins ever since the times of the Upanisads as 
. j<; a tha indicates and the same was admitted by the BG. also. But 
V R clearly reveals the yoga fully developed and it is also clear 
*■ C j ie y r. is fully acquainted with all the niceties and the compli- 
1 ia is of the Patanjalayoga. The heart of the beings is described as 
caUon twofold, upddeya, the samvit - heart pervading almost every part 
kf 11 ] 0 body in a mysterious manner and the lieya, the usual heart in 
° ^ u soni (32-35)- Practice of yoga gives one control over the prana 
t ^ ie . ra ]i v over the citta and finally when all the saihlcalpas are thus 
brought under complete control jivanmukti is realised ( 54 ). 

SAstra 


y.R. as 


The sdstra plays a very important part in the philosophy of the 
it is recognised as a sure and preliminary means of securing 
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right knowledge. Atmajnana is the result of the knowledge of the 
meaning of the Sastras and also of the meditation of the mahavakyas 
of the Upanisads, Sastrartha-vedana and mahavakyartha-samsiddha 
(II. 2-19). The Sastra is always for the knowledge, and realisation of 
the atman (7) and the V.R. is the best among the histories, itihasot- 
tama, the essence of the histories, and its knowledge bestows jlvan- 
mukti on the student. Just as an excellent medicine gives perfect health 
and freedom from disease, in a similar manner the Sastra gives right 
spiritual insight and freedom from ignorance (III. 8.7-15). The 
adhyatmaSastra in general and the Vasistha Ramayana in particular is 
again praised in VIb. 163 as a sastra that secures salvation by teaching 
the right attitude and by imparting right instruction. A very impor- 
tant as well as interesting discussion about the importance of the 
sastras in granting release is as follows : The Sastra is like a forest 
and men are like the kirakas, poor foresters who maintain themselves 
by cutting wood and selling it. These foresters enter a forest which 
is full of wood and wealth of all type, candana trees, jewels etc. and 
even the cintamani is there. Some men take only the wood and any- 
how live; while others better gifted go after the higher things and live 
happily; while those fortunate ones who come by the cintamani are 
the best among them all, as they have all the desires fulfilled and have 
the things at their feet. Thus men who enter the forest only to find 
out a means for bare livelihood finally obtain the means of all pros- 
perity and happiness. In a similar manner men who approach the 
sastras with the ordinary desire of winning happiness ultimately win 
release (5). The sastras expressly deal with the three vargas, the three 
primary ends of life, dharma, artha and kama but the fourth, the 
brahmaprapti, is the suggested meaning of the Sastras. It is the dhvani 
the vyangya to put it in the manner of the alathkarikas. The Sastras 
make man pure; and the coming together of a mumukfu and the 
sastras ultimately results in the atmajnana. The light requires the wall 
for being perceived; so the contact of the Srutis and the Srutavat is 
necessary for the Realisation of the atmajnana (VIb. 196-7). p Qr 
these reasons the study of the Sastras though not directly leading to 
moksa is recommended. 


DA1VA 

The Vasistha Ramayana treats the very important concept 
daiva in a very interesting manner. The main purpose obviously j 
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dispel the gloom of fatalism from the human mind. The doctrine of 
karman and the idea of claim leave very little room for will and ulti- 
mately lead to a doctrine of gloom, despondency and finally fatalism 
which prevents a man from making effort towards the betterment of 
his condition. It produces a peculiar sort of perverted contentment 
which makes a man accept his condition howsoever bad and loath- 
some as a divine dispensation, a state of affairs ordained by fate 
or daiva. 


I. Canto 55 describes the evils of daiva as seen by Rama. A 
very gloomy picture of life in general is presented here. When the 
Gods and the mountains, stars and the oceans, all have to abide by 
destiny or daiva and be not one day, the utter insignificance of human 
aspirations, joys and others becomes too apparent. The consideration 
of the daiva only produces disgust in the minds of the wise. In a 
vigorous reply this argument of the fatalists, is taken up for discus- 
sion in II. 4-8. Paurusa which the V.R. recommends is nothing but 
the human energy and effort directed towards the attainment of the 
desired object. Chapters 6 and 7 are specially directed towards the 
refutation of the very concept of daiva. Daiva is, in fact nothing but 
our previous actions, prdkpaurusa, and hence can be negatived or 
nullified by our present actions, just as a bad deed performed on a 
particular day can be nullified and compensated for by a good action 
on the next, in a similar manner paurusa can set right the daiva, how- 
ever bad it may be. Daiva thus does not bar all path to progress which 
thus in the main depends on our effort. The struggle always is bet- 
ween two paurusas, as if between two rams, and the stronger one 
succeeds. A man going to hell or heaven simply as directed by God 
is no better than a beast; but a man who by constant good efiort 
strives and follows the sdstras etc. goes out of the miseries of life an 
death like a lion out of a cage. Paurusa is the right type of scientific 
action directed towards the objective by a man. This is always slion- 
ger than the Previous Action which is daiva. If one fails, it only means 
the weakness of the present paurusa; and, therefore* by one desirous 
of success only constant effort is to be resorted to. Fools imagine 
the daiva to be all strong and all the while remaining dependent meet 
their ruin. The reward of paurusa is pratyaksa but the daiva is only 
an idea, a kalpand (8). The idea of daiva is as wrong as the percep- 
tion of the rajju-sarpa. Spanda is the activity and it is the activity 
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that always results in something but inactivity is almost impossible 
except in a corpse. Intangible, omurta daiva cannot have any associa- 
tion with the murta man in the matter of producing effects. If after 
all an idea like the daiva is allowed to take so utter a possession of the 
mind why not allow the idea of paurusa to do the same ? Gods and 
sages have attained all their greatness by their paurusa and they never 
relied on daiva . Daiva never does anything nor achieves anything. It 
ls nothing but a convenient, ready-made explanation for indolence by 
fools and ignorant men. Manas , vasand, paurusa, karman and daiva 
nil are in fact synonyms. This discussion is very interesting as it is a 
point of contact of the V.R. and the Mbh. and the passage has been 
critically discussed before. It is a very clear argument in favour of 
human effort for spiritual betterment and for final release. 

III. Chapter 62 again takes up daiva for discussion. Daiva in a 
wider or larger sense is the thought or power of Brahman or cit that 
has preceded the creation (13). Apaurusa is niyati while it is the 
paurusa that leads to creation. The larger niyati has fixed the natures 
of things and so they will not change; but it is to be remembered that 
the paurusa of the creator achieved everything, not the niyati . Niyati 
thus finally depends upon effort and hence effort is superior to daiva. 
t here would have been no creation had Brahma or cit not resorted to 
s Panda or effort. The V.R. does not recognise in life anything like 
chance. Even a brahmin who was made a king by the elephant by 
Putting the garland of election round him was not so made by chance. 
^ is his paurusa as well the same of his family, ministers and the 

subjects. 

It would thus appear that the V.R. constitutes areal and signifi- 
cant advance over the BG., where though Arjuna is appaiently given 
a choice in ‘do as you like’ yet the all assertive ‘prakpi as a force of 
niyati , a force uncontrollable will harness you is also made quite clear; 
and hence the naughty problem of freedom ol the human will arises 
while dealing with the BG. philosophy; but the V.R. position is quite 
clear on this issue. The supremacy of effort is clearly recognised. 
True in the BG. also for any happening daiva is given the last and the 
filth place in the famous daivahi caivdtra pahcatnam , yet the whole 
position and trend of the discussion is that things are piedestined and 
men are but nimittas — thus the course and result of the war is already 
determined, Krsna has already killed the Kaurava heioes and Arjuna 
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• to be the nlmitta only. In this sense the V.R. is definitely more 
ic as jt gives a greater scope for human will and admits the 
^ssibility of anything being achieved by will and effort. How the 
VR is later than the other Mbh. passage which incorporates an anci- 
ent dialogue on this very topic has been already discussed before. 


paurusa 

jt is no exaggeration to say that the whole of the Vasistha 
R'-mayaO a is nothing but a vi S°rous plea in favour of paurusa, human 
ffort and straining towards betterment, even perfection. The Bhaga- 
6 d"Ita does not refer to this concept in so many clear-cut words; yet 
Va ° c an understand the germs of that doctrine in the argument for the 
°, W nayo ga. The effect of the karman doctrine was disastrous as it 
ka,,H a gloomy and sad fatalism. The value and importance of effort 
1Cd ch was altogether ignored. The argument in the Bhagavadglta is 
aS SU from a social point of view though the observations that karma- 
m °- e n is not desirable and is almost impossible for the individual, are 
ty “ 8 .. be met with. The V.R. continues to argue in the same strain; 
3 t is a very vigorous plea. Right from the Creator upto the lowest 
yCt V re it * s but a case of effort Proving more powerful than daiva. 

r Jos 4, 5 and 7 set forth this doctrine of paurusa in a clear-cut 
IL There is nothing like daiva as it is a mere imagination of 

ma ? Iie n d paurusa is but the activity of the mind and the limb m 
fools , nce with the instruction of the good. All other activity is the 
aCC ° r a of a madman (10, 11-4). It is due to paurusa that Indra, 
aetivity vj§1JUj siva are all cits, purusas that have attained to 
Brahma* ^ tQ the ir paurusa and not by chance. Paurusa is of two 
godhoo ancient or past -praktana and present aihika and it is the 
typeS ’ * * at always is more powerful than the praktana. Efforts well 
ail l ‘ ka an£ i organised can destroy the mount Mei 


aihika ^ organised can destroy the mount Meru, what to say ot 
directe ‘ (is). The simile of two fighting rams is given to i* lus ‘ 

-.oCt aC . , tllo nn.t i.i -1 flffArtc r\f o IiaiiKT. It 


<iire ° ions ( l8 )' T 1C simi *e of two fighting rams is given to nius- 
past actl gght between the past and the present efforts of a being. lt 
trate t |ie j iap pen that one’s paurusa comes into conflict with the 
may a ° t - others. The conflict of atmiya and anyadiya paurusa is also 
paura? a the past is very bad it only means that a very strong 

a dm‘ tte IieC essary to overcome the same. Paurusa is itself of two 
e ffort lS aC cording to the iastras and the other not in conformity 
Bind s > 0 Astras, sastrita and ucchastra (4). The ucchustra paurusa 
with th u 
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leads to bad results, anartha, while it is only the sastrita that leads to 
desirable end. Even when a Brahmin, a mere passerby is elected a 
king by the choice through the elephant it is no case of a mere chance; 
but it is the case of the paurusa of the ministers and others making 
itself felt. Laziness and reliance on daiva would reduce the human 
being to the level of a beast. Thus the importance of effort is obvious 
and therefore scientific effort is to be directed towards the attainment 
of the highest good. Paurusa or the purusartha is manifest in three 
forms, the spanda or the activity of the mind, samvit, and the senses 
(4-7). Gods and sages like Sukra and others have attained greatness 
through their effort. The paurusa succeeds in three ways or on 
account of three factors, the sastra, the guru and the Self. The sastras 
give the direction about the right objects and the gurus advise regard- 
ing the right method that is desirable and likely to succeed; while 
the Self always yearns and in its own way urges one for a greater 
effort. Even Vi§nu achieved all the signal success in the matter of 
creation and in defeating the demons by sheer effort and not through 
daiva. Thus it is the paurusa that is the real force in life and there is 
nothing like daiva. It is this concept of paurusa that gives a very 
dynamic character to the philosophy of the V.R.; and it is there- 
fore that the wise of the V.R. are expected to take part in the normal 
activity with zeal and enthusiasm. The cold saintly ideal of aloofness 
is not recommended. 


UPADESA 

What is the teaching of the Vasi?tha Ramayana ? In addition 
to these various chapters discussing the philosophically important 
topics we have time and again chapters containing the upade&a— ins- 
truction — on the important points. These chapters are II. 21, 67, 102, 
115; IV. 45, 47; V. 6, 17, 64 etc. Nothing very new is taught in these 
chapters but the same instruction outlined in the foregoing sections is 
repeated. Thus the V.R. idealistic metaphysical outlook is recommend- 
ed; and side by side is recommended the performance of one’s own 
actions. To sum up, the teaching of the V.R. is the jnana-karma 
samuccaya, the jnana being of the Samkara Vedanta type, in certain 
respects. The ideal recommended is that of the jivanmukta person 
who closely corresponds to the sthitaprajna of the BG. But the jnana 
which the BG. teaches is not the same which the V.R. has in mind. 
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On the one hand it has the uncompromising — almost Buddhistic idea- 
lism so far as the metaphysics is concerned; and on the other hand on 
the ethical side it recommends the Brahman ical yoga and the sthita- 
prajna ideal of the BG. Of course the yoga need not be regarded as 
a purely Brahmanical contribution, for it has been a common treasure 
of the various philosophical, orthodox as well as unorthodox systems. 
Nowhere is action condemned in Samkara’s manner but it is always 
linked up with the higher and philosophical viewpoint. In its meta- 
physics it looks beyond §ariikara to Gaudapada and perhaps even 
beyond him, while in its ethics it is satisfied in reiterating the view of 
the BG. Can this point out, in point of time, a period similar to 
that of the BG. when the proper relation of the jndna and karman had 
to be expounded ? If the post-Buddha period is one such period which 
heralded the BhagavadgTta, the post-Samkara period may be the other 
period which must have ushered in the Vasistha Ramayana. 

THE VAI$1SAVA, SAIVA AND BHAGAVATA SECTIONS 

The Vasistha Ramayana is obviously a work in Vedanta and 
curiously enough it has some sections in which the Puranic gods are 
accepted as the highest but are shown as teaching the Vedanta philo- 
sophy that the text favours. Thus Cantos 30-43 of the fifth Book 
contain the famous story of Prahlada, the son of the demon Hiranya- 
kasipu. The Puranic account is too well-known to suffer any narra- 
tion here; but what is important and interesting is that Lord Narayana 
is made here to teach the idealistic philosophy of the V.R. Verses 
30.1-38 narrate the Puranic story and in the later portions Prahlada is 
taught and so he meditates on the atman, the Brahman and accepts 
the philosophical viewpoint of the favoured doctrine and is finally at 
peace within himself. Thus it is shown that even Prahlada, the favour- 
ed of the Lord Narayana, also learnt this very doctrine and was 
saved. This philosophy is real knowledge. Even Prahlada declares that 
this gandharvanagara spreads out but then disappears when the 
Highest is seen (36. 70). Narayana is described here as Visnu and 
this may be regarded as an attempt to show that even Visnu taught 
this very doctrine, it being the only correct view. 

Via. Cantos 30-42 are sections which may be regarded as Saiva 
in character and in spirit. The akhydna is called as the Sivapuja- 
akhyana. Vasistha gives here the philosophy taught to him by Lord 
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Siva. In chapters that follow it is the philosophy of the V.R., that 
Siva is made to teach. Siva uses the salila-taranga, the sasa-si'nga, 
vetala analogies and speaks of Sunya, Brahma, Siva and Isvara as 
being synonyms (33.17) and declares in the Upani$adic style that the 
Higher Reality is auspicious, peaceful, beyond words and speech and 
denoted by the word Om, the turlya condition (35.30). Thus even 
Lord Siva like Lord Narayana or Visnu teaches the Vedanta philo- 
sophy with phrases from the Samkara Vedanta or Gaudapada 
Vedanta. 

Via. Cantos 52-61 give the Arjunopakhyana in which practically 
the whole of the BG. is recast in a manner so as to teach the V.R. 
philosophy. This point has been made out before. It is clear that 
Lord Krsna is made to teach the Vedanta philosophy with its peculiar 
analogies and words. Thus even the Bhagavata section is fitted in the 
V.R. thought. 

These sections are a clear testimony to the fact that the Vasistha 
Ram ay ana is deliberately working over older material and using it in 
its service. This may perhaps point to its lateness in point of time 
as well. For the three popular theistic sects are brought together and 
are made to fit in one frame, that of the Vedanta of the Gaudapada 
type. It is significant to note that the other schools of the Vedanta 
like the Visi$tadvaita etc. are not known and have not come in either 
for a refutation or criticism or working over; and this may, in a way, 
point to the provenance of the Vasi§tha Ramayana which appears to 
be a land where the Buddhistic thought and the three sects had access 
and thrived; but the other schools of Vedanta thriving at some distant 
place were little or not known. Considering the time that has been 
assigned to the Vasistha Ramayana as also the fact that Ramanuja 
came quite close to it, it is clear that his doctrine which was young 
and had yet to win a place could not be regarded as important by 
our text. 


CHAPTER VHI 


CONCLUSION 

After a critical study of the Vasistha Ramayana an attempt 
may now be made to answer some of the important and intricate 
problems connected with the work. 

It has already been pointed out that the problems connected 
with the Vasistha Ramayana are more or less of the nature of the 
problems connected with the Mahabharata. If the latter is to be called 
the Epic of the Bards, the Vasistha Ramayana may with propriety be 
called the Epic of the Vedanta philosophers. Tiresome repetitions, 
stories and anecdotes illustrative of the doctrines are the characteristics 
of the Vasistha Ramayana. It is possible for us to point out the later 
and the earlier in the Mahabharata and it is also possible ° 
suggest the possible line of its development as has been done y 
Drs. Holtzmann, Hopkins, Dandekar and others. The accretions o 
the Mahabharata are apparently clear to the critical eye. But the case 
with the Vasi§tha Ramayana is not so easy for analysis. It is c ear 
that we cannot think of the Vasistha Ramayana as a composite text 
written by one person and at one time, and that it is a text that as 
passed through three different stages. The Upanisadic text of Vasistha, 
tfosn the Buddhistic Mok^pttya and hnatly the Kantian Sa,va 
VSsistha Ramiyaoa are in all probability the ph^es through which the 

Ixt has passed and has come to ns in its present form. The very popu- 
text ha p - s obvious; f 0r the work as it is, is not a work 

lar Philosophy proper in the usual style of such works but it is a 
noouL work seeking to impress its views on the reader through sheer 
P P eHtion emphasis and popular stories illustrating its views. Recog- 
rep , or k S like the Bhagavadglta, Sivapuja, as well as the well known 
“"ike those of Bali-Virocana, Prahlada-Narayapa, ***» 
x/T nu as well as popular stories like those of Indra-Ahalya, the ir ® e 
JSS ; a!e With an attitude of ease used in the service of its 

instruction. 
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Under these circumstances, it is difficult to speak of its date 
unless a reference is made to one of its phases. As a text of Vasistha 
it would belong to a pre-Gaudapada period while as the Buddhistic 
Moksopaya it would belong to a much later period and as aVedantic 
text that has grown in considerable and intimate contact with the 
KaSmlra Saivism it would belong to a still later period, the twelfth 
century. It would appear here that the dates proposed for the two 
earlier phases are more or less indicated by the nature of the internal 
material in the text and by no means can one be very dogmatic about 
them. About the date of the text as it is before us, the last and the 
final phase, the matter is different; and it can be asserted that it can- 
not be earlier than the date proposed here, the twelfth century. As 
has been pointed out before, the Vasistha Ramayana refers to so 
many philosophical and literary works; and almost in each and every 
case it is the borrower, the text that lifts. Its richly attractive Kali- 
dasian grace and beauty is the result of, not only a supremely gifted 
poetical genius but also of a thorough assimilation of all the recognis- 
ed masters of Sanskrit poetical and philosophical literature. Thus it 
stands at the end of a great literature and appears to sum it up. 

To the same conclusion point out other considerations. Where 
can the Vasistha Ramayana be placed in the line of the Vedanta 
works ? The philosophy of the Vasistha Ramayana can be very briefly 
stated to be this : The Vasistha Ramayana accepts Brahman identical 
with the atman to be the basic and the only reality. The world has 
not been produced and its appearance is nothing but an illusion. 
Thus it does accept the ajativada and the vivartavada. The dffldntas 
with which it seeks to establish its views are of the type of the 
vivartavada, the rajju-sarpa, sasa-ftriga, vandhyaputra, jala-taranga, 
hema-kataka and mrgatr?nika. It develops the doctrine of the 
jivanmukta. It accepts the importance of Knowledge — jriana — as the 
power that saves a man but it also equally emphasises the performance 
of Action — karman. In this respect it is just teaching the views of the 
Bhagavadgita. In a word, it may be said that it teaches jndna-karma- 
samuccaya. Doctrine of sannyasa as taught in the Upani$ads or as 
found very strongly recommended in the Samkara-Vedanta is not 
found in the Vasistha Ramayapa. 

With such views where can the Vasistha Ramayana be placed ? 
To be sure, with the repeated references to the Upanisads and the 
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reverential references to the sdstra it is to be placed in the line of the 
Brahmanical texts, whatever may be the extent of the Buddhistic 
influence. Similarly it is to be regarded as being nearer to the 
Samkara-Vedanta as opposed to the other schools of Vedanta known 
after Ramanuja, Vallabha, Madhva, Nimbarka, Srlkrsna and others. 
The Vasistha Ramayana favours Advaita and that too of an absolute 
type, perhaps in a more uncompromising manner than the Sarhkara 
Vedanta. This would be obvious not only from the teaching of the 
Vasistha Ramayana as given here, but also from the fact that it is in 
a way never tired of referring to and quoting from Gaudapada. With 
the clear acceptance of the ajativada and the rejection of the kdrya- 
karana theory, this fact needs no further proof. It is in a way signifi- 
cant that the other schools of the Vedanta are apparently not known 
to the Vasistha Ramayana; and this can be explained by the circum- 
stance that the Vasistha Ramayana was written when these schools 
had not yet won popularity and were of a comparatively recent origin 
and had not spread beyond the borders of the lands of their origin; 
and secondly that the Vasistha Ramayana itself was written and 
revised in a land to which these schools had no access and where the 
philosophical instruction of Nagarjuna, Gaudapada and Saivism had 


held the ground. 

But can the Vasistha Ramayana be placed in the line of the 
Samkara Vedanta in view of its teachings ? Superficially read, it 
would appear that there is no harm in doing so. But there can be no 
greater mistake than this. No doubt that the Vasistha Ramayana 
has its similarities with the Samkara Vedanta; but it also has its diffe- 
rences of a really fundamental type; and these certainly ought to weigh 
with us when we regard the Vasistha Ramayana as a vvork in the tradi 
tion of the Samkara Vedanta. Thus for instance, the Sarhkara Vedanta 
favours sannyasa but the Vasistha Ramayana does not. A commen- 
tator of the Vasistha Ramayana with the Sarhkara school views would 
have to face the same difficulties which he would be facing while 
commenting on the Bhagavadgita. Both these texts, the Bhagavad- 
gtta and the Vasistha Ramayana in an unmistakable manner advocate 
the combination of Knowledge and Action. The ideal they recom- 
mend is the same as that of the sthitaprajna and the jivanmukta This 
is precisely the reason why the Vasistha Ramayana very freely draws 
upon the Bhagavadgita. Nor would the commentator be very 


CONCLUSION 


243 


happy while commenting on the metaphysical portions of the Vasi§{ha 
Ramayapa. Interesting facts are revealed on a comparison of the 
refutation of the vijnanavada by Samkara with the teachings of the 
Vasistha Ramayana. In the first place, it is clear that Saxhkara, of 
course following Badarayapa, refuses to accept the complete 
similarity or identity between the Dream and the Universe on account 
of the dissimilarity — vaidharmyat. Secondly, it appears on a critical 
study of the entire discussion that Samkara accepts the existence of 
the external objects which are directly perceived in all our perceptions 
and that he is not prepared to go to the length of denying the exis- 
tence of these objects in the manner of the vijnanavadins. On both 
these very important problems the Vasi§tha Ramayapa appears to 
agree with the Buddhistic views and “not with the Saihkara- Vedanta. 
Thirdly, the Vasi§tha Ramayana appears to hold the view that a 
combination oijhana and karman is possible as the Bhagavadglta had 
thought previously, but this a position which the Samkara-Vedanta 
would not accept. Fourthly, the Vasistha Ramayana view of the ntukti 
is closely akin to the view of the vaisesikas; for according to them the 
condition is not one of absolute delight as the Samkara-Vedanta 
would think, but it is a condition in which the ideal of the character- 
less entity is realised. The word that is frequently used in this connec- 
tion in the Vasistha Ramayana is pasanavat which certainly would be 
very repugnant to Samkara-Vedanta. Fifthly, Samkara’s Brahman 
and maya have a relation between them which is described as atiir- 
vacaniya. But the Vasistha Ramayana Brahman and spanda are more 
real and are directly connected; for the spanda is the power of internal 
movement on account of which the manifold appearances come into 
existence. The doctrine of spanda shows the Saiva influence on the 
Vasi$tha Ramayana thought and is an important point of difference 
between the Samkara- Vedanta and the Vasistha Ramayana thought. 
Sixthly, the Samkara-Vedanta makes much of sannyasa, lays especial 
emphasis on nivrtti but the Vasi?tha Ramayana very frankly advocates 
pravrtti and paurusa. In fact the Vasistha Ramayana appears to 
recommend the vrtti-sannyasa of the Bhagavadglta which is a mental 
condition brought about by the rise of knowledge. With these very 
important differences, no doubt of a fundamental nature, it is difficult 
to say that the Vasistha Ramayana is a work teaching Vedanta of the 
Sarhkara school. The dr s (ant as with which the Vasistha Ramayana is 
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• w that the Vasistha 

replete are more or less responsible for the v , kara _ Ve danta and 
Ramayana teaches the Samkara Vedanta. The => y/wr/fl dr?{dn tas 
the Vasistha Ramayana are never tired of using follow Nagar- 

for explaining their metaphysics; and in doing so, philosophical 
juna and Gaudapada rather than Badarayan; a * -yana and his 

views of the early writers on Vedanta like been discussed 

predecessors like Kasakrtsna, Audulomi, Ba a ^ analogies used 
by Drs. Belvalkar, Bhattacarya and others. Bu , their views about 
by these writers are not before us; and we know o y ^ ^ Hjghest> 
certain important problems like the relation ot so . {rom this rathe r 
or the condition of the soul after death etc. de that any one 

scrappy information it would be hazardous to c djd nQt 

of them taught the vivarta doctrine. Badaraya « ^ clue t0 such 
It is always the analogies, drstantas, that give ticular> As a 

views in Indian philosophy and in the Vedant tQ hav e 
matter of fact, none of these writers and th mQUS disc0U rse with 
followed the lead of Yajnavalkya as given m ^ itara]} 

Maitreyl in which he declares ‘yatra hi term that inclu- 

Uaranipaiyatr etc. The Brahmanical ph.losoph c ^ tQ 

des all the very early philosophers from th * Up ^ of 

Badarayana-have been very reluctant to prop ^ ^ of the 

the type of that of Nagarjuna, Gaudapada echoed is left out of 
Vasistha Ramayana type In fact, if the Sandc assimilate ^ 

consideration for a while as it is n0 do ,bt that the orth odox 

Buddhistic views, it will be easily and clear y S f Ramanuja , Vallabha, 
Vpdanta as taught in the other four schools of , 

Nimbarka and Madhva could not in any way muster courafc 

N ' brie the idealism that was lhe legitimate conclus.on of some of the 
r itodic utterances; and they continued to wnggle pathet.cally m 
V Dvaita or the Advaita positions making unsat, sfactory compro- 

nevertheless they remained out and out and entirely Brahma- 

!”' This is the reason why in none of these Vedanta writers, to w 
' ihool he may belong, is to be found any wwrtt dmanta. The 
Thi-kundala and Suryaka drstantas of Badarayana almost disappear in 
^athkara Vedanta. In taking over the vivarta drstantas, Gau . apa a 
/imkara looked to sources not essentially Brahmanical, and suc- 
a 1 in showing that these were the precise conclusions of the Upa- 
ce ® d ® s yet the i r Buddhistic leanings and roots were clearly perceived by 
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these other rival Vedanta writers who therefore spared no occasion 
to criticise and ridicule Samkara as ‘antahpravis(a-cora, madhya-. 
mikksya aparah avatarah, mithyavadiri etc. The Vasi§tha Ramayapa 
as it is seen, has not felt the need of softening its idealism and so the 
Buddhistic influence is clearly visible. The result is that the Vasi§tha 
Ramayana is a work on Brahmanical Vedanta but stands closer to 
Buddhism than the Samkara Vedanta with its affinities unmasked. It 
is also noteworthy that the Vasistha Ramayana knows all the Buddhis- 
tic schools but does not show any acquaintance with the other 
Vedanta schools. As has been already observed, this may be a signi- 
ficant pointer to its provenance, a land in the extreme north, KaSmlra 
where since early times all the Buddhistic schools were known, but 
where the other Vedanta schools had no access. The Saiva element 
in the Vasistha Ramayapa also has been already referred to and in the 
whole of ancient India there is no other province where such a fusion 
of Buddhistic Idealism, Upani§adic Absolutism and Theistic Saivism 
could have taken place. 

From all this it would appear clear that the Vasistha Ramayapa . 
is not a work on the Samkara Vedanta but is a text of Vedanta of a 
peculiar type. But even then in point of time where is it to be placed ? 
Is it pre-Samkara or post-Samkara ? It has been already shown that 
the Vasistha Ramayana is acquainted not only with the doctrine of 
Saihkara but also with his major and minor works as well. The argu- 
ments of Dr. Atreya that certain words, peculiar to the Samkara 
Vedanta, such as adhyasa, adhyaropa are not seen in the Vasi§tha 
Ramayana etc. have no force in them. In fact the Vasistha Rama- 
yapa is to be looked upon as a reaction against the doctrine of 
Samkara. Samkara accepting Idealism advocated sannyasa more or 
less in the manner of Buddha. The Vasi^ha Ramayapa wants to 
counteract this by accepting the Idealism, even of a more radical type 
and yet harmonising it with a more positive attitude towards life, by 
advocating the performance of action. Just as the Bhagavadglta is the 
result of a reaction against the Buddhistic philosophy preceding it, in 
a similar manner the Vasistha Ramayapa also is a reaction against the 
sannyasa doctrine of Samkara. It may be that logically the mithyavada 
and sannyasa go together and the jhana-karma-samuccaya is really in- 
compatible with it; yet from the point of view of society, lokasarngraha 
and the yajna-cakra-pravartana, it is the only way to be recommended. 
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In the Bhagavadglta the performance of the action is recommended for 
all, yet Samkara tried to find out a way by observing that the instruc- 
tion was only for the layman and not for the wise. No such position 
can be taken with the Vasistha Ramayana as its teaching is very clear. 
When many men following the intellectual lead of Nagarjuna or 
Samkara accepted the negative attitude of sannyasa at such a time, a 
few centuries after the appearance of the great Samkara, the Vasistha 
Ramayana must have been written with a view to counteracting this 
tide in favour of sannyasa. Looked at in this light the contribution 
of the Vasistha Ramayana to the Vedanta thought, will appear to be 
° mense and very important as well. The Upanisadic thinkers, the 
r 1 ddhistic philosophers and the thinkers of Samkara’ s type, all trying 
U solve the riddle of life and karman, had arrived at the same conclu- 
S embracing the sannyasa; but it is the Vasistha Ramayana 
^iTch for the first time tries to effect a very bold union of Idealism 
W dActivism. The Bhagavadglta did the same; but it was easy for the 
an cravadgita to do this in view of its positive view of the world. The 
® ia °- ne of jndna-kanna -samuccaya was being earnestly taught in 
d0 _ ctr ‘? ra an d Anandavardhana actually named his commentary on the 
^ S11 \ a dgita as the jhana-karma-samuccaya. Against this background 
Bhagav ^ easy t0 un derstand as to how the need must have been 
it is P 6 m0 nising the metaphysical doctrine of the day, the Idealism 
ftU - arjuna and Samkara type, with the ethical doctrine of the day, 
^^Tarina-samuccaya. Thus not only the phrases and ideas with 
jndna Yasistha Ramayana is replete point to a post-Samkara date 

which doctrine also leads to the same conclusion, 
but its vdj 

re is another pointer also. In the eventuality of the Vasistha 
16 being a pre-Samkara work, it is very difficult to imagine as 
Ramayah not influenced the Vedanta thought in any manner and 
to why lt . ters of any note of the Samkara-Vedanta line are seen to 
why 110 vvr uote f ro m, or in any way follow it. It is, on the other hand, 
refc r t0 ’ ^ i s the writers of a very late period like Prakasananda or 

a fact tha w j iq are seen j n some W ay as being under its influ- 
yijhanab 11 merely the argument of silence. It is almost impossi- 
ence- ThlS flk e the Vasistha Ramayana to have escaped the notice 
ble f° r a t he early writers on Vedanta and then all of a sudden 
0 f a lm ost ^ have influenced the writers of a later period. 

it were, ^ 0 f t he Vasistha Ramayapa as a literary text also leads 
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us to the same conclusion. It has already been shown as to how the 
Vasistha Ramayana many times quotes and draws upon and has subtle 
reminiscences of almost all the recognised masters of the classical 
literature. It is also conversant with the literary theories of rasa , abhi- 
naya and dhvani. No reader can deny the highly aesthetic value of 
the imagery and the poetry of the Vasistha Ramayana. All these 
various references and the peculiar diction go to show that the present 
Vasistha Ramayana is a text of the twelfth century, late in the 
Vedanta line. 

Time and again, suggestions have been thrown in the foregoing 
discussion, about the provenance of the Vasistha Ramayana. It may 
now, therefore, be asserted that the text was produced in Kasmira. 
Firstly, it knows the texts and literature known to Kasmira as for ins- 
tance the Bhagavadgita text. Secondly, it shows intimacy with the 
philosophical and literary theories current in Kasmira, the jfiana- 
karma-samuccaya , Saivism, rasa, Drama etc. Thirdly, the fusion of 
the various philosophical views reflects only the philosophical atmos- 
phere of Kasmira; and fourthly, it has references to Kasmira in a 
manner rather intimate. All these considerations put together point 
out Kasmira as the home of the Vasistha Ramayana where it has been, 
as it is now, produced. 

Is a critical edition of the Vasistha Ramayana possible ? Time 
and again it has been said that the problems connected with the 

Vasistha Ramayana are more or less of the same nature as of those 

connected with the Mahabharata. But so far as the question of a 
critical edition is concerned the two materially differ. The Maha- 
bharata textual criticism has become a science and it has been possi- 
ble to arrive at a critical edition of the Epic. The wealth of manus- 
cript material available for study and the interesting facts revealed by 
them have made such a study possible. With the Vasistha Ramayana, 
however, the case is different. The manuscript material is scanty and 
is not likely to throw any light on the evolution of the text. Further 
the present Nirnaya Sagara text in two volumes appears to have a 
certain unified character about it. The same excessively poetical style 
is to be met with in all the six prakaranas . Similarly the same diction 
saturated with the Bhagavadgita and Gaudapada is to be met with 
throughout. Finally, the same metaphysical and ethical views are 
taught with a remarkable consistency. The deliberate effort to make 
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the work a Maha-Ramayana are obvious from the very systematic 
arrangement of the Vairagya prakarana and also from the fact of the 
author’s borrowing cantos from the Valmlki Ramayana. Thus, what- 
ever may be the phases through which the text has passed, the text as 
it is now, is a homogeneous one and an attempt to have a critical 
edition of the same is not likely to give any satisfactory results. 

Who wrote it ? Nothing can be said. However a suggestion can 
be hazarded. The third stanza of the very opening canto runs as 

Hcfat sfcR II 1.1.3 

Is it that the author is paying homage to his teacher after having 
saluted the Brahman and the atman in the first two verses ? Again in 
the very last stanza of the work we have 

gJgTcfcl RHflgST It 

IT5F fHR I 

tRRRfhi fagoTTfjR sfafacs HcTT: H VIb.216.26 

Is the author again while concluding his work saluting bis 
teacher ? The word Brahmananda appears to have a slesa on it. If 
this guess has any possibility of truth in it, then it may be said that 
the author is a disciple of Brahmananda. But nothing is known 
about a Brahmananda in Kasmira. 

To sum up then, the Vasistha Ramayana is a Brahmanical work 
on Vedanta, not of Samkara-type but teaching the Buddhistic Ideal- 
ism and Upanisadic Absolutism as its metaphysics and the jnana- 
karma-samuccaya as its ethics, and was produced in Kasmira in the 
twelfth century A.D. 
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